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On the prototype of the new moon sacrifice mainly 
based on Rgveda 10,85, and its development in the 
RV, AV and YV 


Abstract 


The new and full moon sacrifices are the basis of the Vedic rituals 
of Isti type, in which grain and dairy oblations are offered. Major 
importance is placed on the new moon sacrifice, which death and 
rebirth of the moon and mankind controls. Rgveda 10,85 describes 
the offering of Soma sap in the monthly new moon sacrifice and the 
yearly new moon sacrifice as the marriage of the sun goddess and 
the moon god in midsummer. The latter could go back to the new 
moon ceremony immediately after the summer solstice in the late 
3rd millennium BCE. In the YV, the new moon sacrifice suffered a 
radical change from the worship of the moon conjunct with the sun 
to the worship of Indra as smiter of Vrtra, parallel with transforma- 
tion of the Indra’s myth. The principal oblation was Samnayya (a 
mixture of sour milk and cooked fresh milk) for Indra, but replaced 
by Purodasa (a cake) for Indra-Agni in the Srautasiitras. It is sup- 
posed that the Indo-Aryans’ expansion east into and inside India 
made it difficult to obtain the plant Soma which grows in semi-arid 
zones in high terrains and caused the replacement of the oblation. 
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1.1. Rgveda-Samhita 
1.2. Atharvaveda-Samhita 
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2.3. The sun swallows the moon (RV 10,55.5; SB 1,6.4.18-20) 
2.4. The moon’s marriage with Naksatras including the sun 
2.5. Two phases of Venus, the morning and evening stars, and their relation to the 
sun 
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3. Reveda 10,85 (~ AV[S] 14,1-2, AV[P] 18,1) 
3.1. Part 1: stanzas 1-5 (AV[S] 14,1.1-5 = [P] 18,1.1-4) 
3.2. Part 2: stanzas 6-13 (AV[S] 14,1,6-13 = [P] 18,1.5-10; 2.1—2) 
3.2.1. Text and translation 
3.2.2. Relation among the gods in Sirya’s marriage 
3.2.3. Astronomical meaning of Strya’s wedding procession (— 2.2.) 
3.2.4. Times of Sirya’s wedding procession 


4. Conclusion 
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1. AV[S] 7,79 (= [P] 1,103): Hymn for Amavasya ‘goddess of the lunar conjunction 
night’ 
2. AV[S] 7,80 (= [P] 1,102): Hymn for Paurnamasi ‘goddess of the full moon night’ 
3. AV[S] 7,81: Hymn for Darga ‘the newly appeared moon’ 
4, AV[S] 8,10,18-21: Hymn for Viraj 
5. The mantras for curdling milk for Indra in the YV 
6. The deities, oblations and mantras of the Darsapirnamasau in the YV 
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6.2. amusmai and ydsyai devatayai in the MS and KS 
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6.4. Yajamana’s Anumantranas in the KS and TS 
6.5. Yajyas and Anuvakyas (Puronuvakyas) for Agni-Soma, Indra-Agni and Ma- 
hendra in the Darsaptirnamasau (TB) and other sacrifices (MS, KS, TS) 
6.6. Offering to Agni-Soma in other rituals 
A) Istis ancillary to Adhana in the MS and KS 
B) Kamyestis (MS, KS, TS) 
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6.9. Remarks on agniséma- and indragni- 
7. Transformation of the myth of Indra and Vrtra in the YV 
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0. The starting point of this paper 


Rites at the new and full moon, performed periodically according to the moon’s 
waxing and waning cycle, are found worldwide and belong to one of the oldest 
religious activities of the human beings. In ancient India, the new and full moon sac- 
rifices (darsa-piirnamdsdu) were the basic form of the Vedic rituals and considered, 
besides the Agnihotra (daily offering to Agni), to be obligatory for the ahitagni- ‘one 
who has set up his sacrificial fires’.' Between the two moon sacrifices, major impor- 
tance was placed on the new moon sacrifice (darsa-) by which the moon is reborn 
and a new month begins.” Both the sacrifices belong to the Isti (Haviryajfia — fn. 
5), for which the oblations are made of cereals and dairy products, and from which 
Soma sap? pressed from the Soma plant (amsz-)* is excluded (— 1.3.). 

To our surprise, however, Rgveda 10,85 (~ AV[S] 14,1—2; AV[P] 18,1) describes 
the offering of Soma sap in the monthly new moon sacrifice and suggests a yearly 
new moon sacrifice accompanied by an animal sacrifice in midsummer, which could 
go back to the ritual at the new moon immediately after the summer solstice in the 
time around 2300 BCE (— 3.2.4.). 

This paper aims to trace the prototype of the new moon sacrifice mainly in the 
RV and to elucidate the process of its development from the pre-Vedic age to the 
early Yajurveda period. 


! The new and full moon sacrifices should be uninterruptedly performed for thirty years 


(360 times respectively) according to SB 11,1.2.10—-13, whereas the Agnihotra should be per- 
formed until the death of the Ahitagni, cf. Sakamoto-Gotd 2000b: 207 fn. 48. 


7 In the early Vedic calendar, the lunar month begins at the new moon (the lunar conjunc- 


tion with the sun), but is shifted to the full moon in the course of time just as the start of a solar 
day is shifted from the sunset to the sunrise. For the solar day, s. 2.1., fn. 40. Cf. Sakamoto-Got6 
2010: 1119f. 


7 Soma sap is the most valuable oblation for the gods, esp. for Indra, and offered unmixed 


or usually mixed with (sweet or sour) milk, also with water or grain, cf. Hillebrandt 1927: 
453-468 (1990: 300-310), Geldner IV: 245-247, Gotd 2007: 846 ~ 2013a: 664. Soma sap 
seems to have a stimulating and awakening effect and bestows mankind with the superhuman 
ability of always being awake, even at night. Soma sap is considered as the gods’ drink which 
brings immortality, i.e., amy'ta- in the meaning of ‘ambrosia’, cf. RV 9,91.2 (séma- = amryta-); 
8,48.12 and 9,84.2 (soma- = amrtya-). For the equation of Soma sap with the moon, s. 3.1., fn. 
68. 


. The Soma plant is supposed to be Ephedra, from which the stimulant drug ephedrine 


is abstracted. Ephedra grows in the Steppes or semiarid zones in high terrains (— fn. 70). Its 
leaves are degenerated to small scales attached to the slim stem. azisui- means the Soma plant, 
as a stem with leaves. 
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1. A survey of the development of the new and full moon sacrifices 
1.1. Rgveda-Samhita 


A periodic rite of offering oblations for Agni is mentioned in RV 1,94.4 [Agni]: 
bharamedhmam kpnavama havimsi te | citayantah pérvana-parvanda vayam | 
jivatave pratardm sddhaya dhiyo- | gue sakhyé ma risama vayam tava || 


We will bring firewood, we will make oblations (havimsi — fn. 5) for you (Agni), 
paying attention, at every knot-time (padrvand-parvana). Realize [our] thoughts so 
that [we] live further! O Agni, let us not incur damage (visamd) in your colleagueship! 


It is not clear which oblations (pl. havinsi)> are prepared for Agni, nor which time is 
meant by the term parvan- ‘knot-time’ (s. just below and fn. 6, fn. 7, fin. 8), though 
commonly used in the sense of ‘half-monthly knot-time’, i.e., the new and full 
moon. The frequency of offering to Agni leads us to assume a half-monthly offering, 
at the new and full moon, of butter, Agni’s special favorite, and other foods such as 
a cake, porridge, etc. Comparable are the oblations of butter (Ajyabhaga) and a cake 
(Purodasa — fn. 20) for Agni in the Darsaptirnamasau as well as that of porridge 
(odand-) for Agni in the Parvanasthalipaka, i.e., in the Srauta- and Grhya-type of the 
new and full moon sacrifices, s. 1.3. 

On the other hand, RV 1,9.1 refers to a periodical offering of Soma sap to Indra: 


indréhi matsi dndhaso | visvebhih somapdrvabhih | maharh abhistir djasa || 
Come, Indra, get drunk on (sap of Soma) sprout at all knot-times for Soma offering’®, 
(you) great helper with vigour! 
parvan- signifies originally ‘joint’ of a body or ‘knot’ of a plant, but also ‘knot- 
time’, i.e., ‘juncture’ of time as a whole body, commonly the new and full moon 


as half monthly knot-time (— above RV 1,94.4), sometimes the beginning of sea- 
sons as four-monthly knot-time’ and the sunset and sunrise as half daily knot-time; 


? havis- means originally ‘what is poured into the sacrificial fire’, hence ‘any kind of liba- 


tion, sacrificial oblation’; in the RV, melted butter (ghytd-), a mixture of Soma sap with milk 
(— fn. 3), etc., cf. GraBmann: s.v. havis- (havirisi ad.loc. under ‘ausgelassene Butter’). In the 
later ritual system, however, havis- designates ‘oblation made from grain or milk’, represented 
by the Purodasa (— fn. 20), as opposed to Soma; all the sacrifices are divided into two classes, 
Soma-sacrifice (séma-) and Havis-sacrifice (havirvajna- a. k. a. isti-; — fin. 5). 


Cf. Geldner: “an allen Somafesttagen” with a note “nach Uv[ata] zu VS 33,25 ‘aus An- 


laB der Opferzeiten’, nach Mahfidhara] ‘und an den Somastangeln’. Vermutlich Wortspiel mit 
beiden Bedeutungen. Vgl. 1,94.4”; GraBmann: s.v. soma-parvan “Zeit, wo Soma dargebracht 
wird [parvan Opferzeit]” and s.v. parvan “Knotenpunkt eines Zeitraumes, hervorstehender 
Zeitpunkt, wie Festzeit, Opferzeit od. A. (spater erst Mondwechsel)”; Witzel 2007: 21 “Soma- 
Wendepunkt(tagen)” with a note p. 497 “... aber eigentlich: Soma-Gelenkknoten, d.h. ‘Gelenke’ 
zwischen den Tages-, Mondmonats-, und Jahreszeiten. Also etwa ‘Einschnitte, Wendepunkte’, 
die durch Rituale markiert werden”. 


i The four-monthly rites composing the Caturmasyani (Vaisvadeva, etc.) are designated 
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these knot-times are respectively combined with periodical sacrifices such as the 
new and full moon sacrifices, the Caturmasyani and the Agnihotra, cf. SB 1,6.3.35f. 
[Pirnamasa].* pdrvan- could conceivably mean also the winter and summer solstice 
or the spring and autumn equinox as half annual knot-time (— fn. 15), further, one 
of these points as annual knot-time. 

In RV 1,9.1, somaparvabhih is considered as a wordplay of ‘with (all) knots of a 
Soma plant (— fn. 4)’ and ‘at (all) knot-times for the Soma offering’ (— fn. 6). It is, 
however, not clear which knot-time is meant by soma-pdrvan- (attested only here): 
annually at the beginning of a year,’ half annually at the beginning and the middle 
point of a year,'® four-monthly accompanying the Caturmasyani as a Haviryajfia 
(— fn. 5, fn. 7),"' or monthly at the new moon as is described in RV 10,85.1-5 (> 
3.1). Annual Soma offering at the new moon in midsummer, originally just after the 
summer solstice, is suggested by RV 10,85.13 (— 3.2.1, 3.2.4). For the duty of pe- 
riodical and uninterrupted performance of the Soma sacrifice, see Exkursus 5. (MS? 
4,1.3:2.10-12; KS? 21,2:3.12-14 = KpS? 47,2:°335.19; TB 3,2.3.10f.). 


with parvan (Vaisvadeva-parvan, etc.) in the TB and the Srautasiitras. Noteworthy is Gob- 
hilaGS 2,8.19 sa@itvatsarikesu parvasu (on the commemoration rite of the son’s birth) trans- 
lated in SBE vol.30, p. 59 “on the Parvan days of the year [i.e., on the last Tithi of each of the 
three seasons]”. 


. The joints (pdrvan-) of Prajapati as a whole year (samvatsard-) and the corresponding 


sacrifices are enumerated: 35. prajapater ha vai prajah sasyjandsya | parvani visasramsuh. sa 
vai samvatsard eva prajapatis. tasyaitani parvany ahoratrayoh samdhi paurnamasi camavasya 
ca rtumukhani. || “The joints of Prajapati, who had emitted from himself (i.e., created) the 
living beings, got dislocated. Two junctions of day and night (i.e., sunset and sunrise), the 
full moon night and the conjunction night, seasonal beginnings, these are his joints”. 36. 
sa visrastaih pdrvabhih | nd sasaka samhatum. tam etdir haviryajndir deva abhisajyann. 
agnihotrénaivahordatrdyoh samdhi tat parvabhisajyams. tat sdmadadhuh. paurnamdséna 
caivamavasyéna ca paurnamasiim camavasyam ca tat parvabhisajyams. tat samadadhus. 
caturmasyair eva rtumukhani tat pdrvabhisajyams. tat samadadhuh. || “He (Prajapati) could 
not arise with the dislocated joints. The gods treated him by means of these Havis-sacrifices 
(— fn. 5). By the very Agnihotra, they treated the joint being two junctions of day and night. 
They set that (dislocated joint) together. By the very sacrifices belonging to the full moon night 
and the conjunction night, they treated the joint being the full moon night and the conjunction 
night. They set that together. By the very four-monthly sacrifices (Caturmasyan1), they treated 
the joint being the beginnings of each season. They set that together.” 


? According to the Srautasiitras, the Agnistoma (basic type of Soma sacrifice) is performed 


annually at the new or full moon of the month Phalguna or Caitra (— 3.2.4., fn. 113), cf. Caland 
& Henry 1906-1907: 1 (1.), Hillebrandt 1897: 124f. ($68). 


'0 Cf. the Visuvat and the Mahavrata incorporated into the Gavamayana, a one-year Soma 


session, which could go back to festivals around the summer and the winter solstice respec- 
tively (— 3.2.4., fn. 113, fin. 122, fn. 125). 


a The Agnistoma takes place at each of 4 Parvans of the Caturmasyani (— fn. 7) according 


to BaudhSS 17,55—58, while the Prsthya of 6 days are distributed among 3 Parvans (1 day to the 
VaiSvadeva, 2 days to Varunapraghasa, 3 days to Sakamedha) according to KatySS, SankhSS, 
A&svSS, cf. Hillebrandt 1897: 119 (§64). 


132 JUNKO SAKAMOTO-GOTO 


1.2. Atharvaveda-Samhita 


In the AV (— Ex. 1: AV[S] 7,79 = [P] 1,103; Ex. 2: AV[S] 7,80 ~ [P] 1,102), female 
deities representing the night of lunar conjunction with the sun (amavdsya- — 2.1.) 
and the full moon night (paurnamdsi-, once m. paurnamdsd- AV[S]) respectively 
are worshipped with an oblation (havis-) in the sacrifices (vajid-) held the next 
morning (— 2.1., fn. 40). Though the worship of Amavasya and PaurnamasI became 
obsolete in the Srauta-rituals, its traces are left in the Anvarambhantyesti (TS) and 
the Parvanahoma of the Darsaptirnamasau (TB”), 1.3., Ex.1, fn.134, fn.135, fn.31. 

In both the nights, all the gods headed by Indra assemble, most probably by 
Agni as the Ahavaniya; in the Amavasya night, not only the gods but also the de- 
ceased fathers stay together at home (ama) by the Yajamana (—> 2.1., fn. 42). This 
notion underlies the Upavasatha from the YV onward, s. 1.3., 2.1., fn. 46, fn. 47. 

AV(S) 7,81 (lacking in the AV[P]; — Ex. 3) is a hymn for the newly appeared 
moon (darsa-; not yet treated as a ritual name — 1.3.). St. 1-2 (AV[P] 18,3.2-3) are 
parallel to RV 10,85.18-19 (— 2.2., 3.4.). St. 3 and 6 compare the thin new moon 
to amsu- ‘Soma plant (stem)’ (— fn. 3, fn. 4) which the gods swell and consume, 
cf. the moon equated with séma- ‘Soma sap’ in RV 10,85.1-5 (— 3.1.). St. 5 (© 
[P] 20,41.6) presents an important view that the moon swells by the breath of the 
Yajamana’s enemy. 

Common to the three hymns, the moon’s function performed in reproduction of 
mankind and cattle is emphasized. Moreover, its close relationship with the dead is 
remarkable (Ex. 1 AV[S] 7,79.2 = [P] 1,103.4; Ex. 2 AV[S] 7,80.1.4 = [P] 1,102.2.1; 
Ex. 3 AV[S] 7,81.5 ~ [P] 20,41.6). Due to its waxing and waning cycle, the moon 
seems to be considered as the transit place of the dead in their circulation between 
heaven and earth,’ especially in the case of the well-doer (suky't-). 

In the AV ([S] 7; [P] 20), there are also hymns for four minor goddesses (lat- 
er dévika-) of fertility in offspring and cattle, namely Anumati, Raka, Sinivali and 
Kuhi," who are later related to the moon’s phases'* and worshipped in the new or 


2 This concept was developed in the brahmanas and integrated into the “Two-way doc- 


trine” in the Upanisads, cf. Sakamoto-Got6 2015: 24-27, 56-60, 62-70, 100. 

5 Anumati: AV(S) 7,20.1-6 = (P) 20,4.9-10 and 5,1.5.3.4; Raka: AV(S) 7,48.1-2 ~ (P) 
20,11.8-9 (= RV 2,32.4—5); Sinivalt: AV(S) 7,46.1—3 (the former 2 stanzas ~ RV 2,32.6—7); 
Kuhii: AV(S) 7,47.1—2 = (P) 20,6.3—4. Except for Kuhii (cf. EWAia s.v. kviha), they are traced 
back to the RV: dnumati- ‘assent (personified)’ (10,59.6; 167.3), sinivali- ‘goddess of concep- 
tion and childbirth’ (2,32.6-8; 10,184.2), raka- ‘goddess bestowing wealth and brave sons’ 
(2,32.4-5; 5,42.12). 

\4 They belong to the male deity Dhatr identified with the moon: 1) Sinivali ‘prior con- 
junction night’, Kuhti ‘posterior conjunction night’, Anumati ‘prior full moon night’, Raka 
“posterior full moon night’ MS? 4,3.5:44.10f. [Devika-havimnsi (— fn. 16); Rajastiya] = KS? 
12,8:170.9f. [do.; Payassthanaka] ~ SadvB 4(5),6.4—6 [on the moon] (the moon is uncomplete 
in Anumati, complete in Raka, visible in Sinivall, invisible in Kuht) ~ AitB 7,11.3 (no reference 
to Dhatr) [Darsaptirnamasau] ~ KausS 1,29f. [Darsapirmamasau] ~ Nir 11,29.31; 2) Raka ‘for- 
mer (waxing) half-month’, Kuhiti ‘latter (waning) half-month’, Sintvalt ‘conjunction night’, An- 
umati “full moon night’ TS? 3,4.9.6 [Devika-havirhsi; Kamyesti]. Cf. Weber 1862: 229-233 (to 
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full moon sacrifice! as well as in the oblation rite to them (devika-havimsi)'® inde- 
pendent or integrated into the Soma-sacrifice. 

The hymn for Viraj (AV[S] 8,10 [AV[P] lacking] — Ex. 4.) mentions a series of 
periodical rituals: yearly animal sacrifice, monthly ancestor worship, half-monthly 
sacrifice for the gods (new and full moon sacrifices) and half-daily human meal- 
times which imply the Agnihotra performed just before. The origins of the rituals are 
explained by the wandering of Viraj (female principle representing nourishment), 
which changes herself into one oblation after another.'’ 


1.3. Yajurveda-Samhitas, -Brahmanas, Srauta- and Grhya-Sitras 


The rituals named darsd- ‘sacrifice for the newly appeared moon’ (— 1.2., Ex. 3), 
purnamasa- ‘sacrifice for the full moon’ (— 1.2., Ex. 2) and darsa-purnamdsdu 
(du.) first appear in the YV. In spite of their designations, the worship of the moon 
(candramas- or séma-) itself, in a specified position in relation to the sun (sitrya- 
or surya-), retreats from both the sacrifices and survives in the rite of Upavasatha, 
s. below. In exchange, the principal role is played by Indra'* as smiter of Vrtra 
(vrtrahan-), not only in the Darsa but also in the Pirnamasa, based on the equiva- 
lence of Indra with the sun (— 2.3., fn. 56) and Soma with the moon (— 3.1., fn. 68; 
fn. 72) which implies Vrtra (— 2.3., fin. 66, fn. 67, Ex. 7.1., 7.2.). 

Both the sacrifices belong to the Isti, for which the oblations are grain and dairy 
foods. From the descrption of the YV (— Ex. 6, Ex. 7), it is obvious that the Darsa 
was first systematized on the model of the Soma sacrifice for Indra and that the 
Ptrnamasa was secondarily adjusted to the Darsa. It is remarkable, especially af- 
ter the TS onward, that both the rituals are reconstructed on the basis of Indra’s 


AV[S] 5,23[25]), 76, 0.176; Sakamoto-Goté 2015: 24-26. — For the two successive Amavasya 
or Pirnamisi nights, s. fn. 39, fn. 107; cf. also SankhSS 1,3.3-6 [Darsapirnamasau]. — Dhatr 
and the four goddesses are equated with the sun (dditvd-) and the quarters of the sky (dis-) re- 
spectively in SB 9,5.1.37£. [Devika-havithsi; Agnicayana], cf. Eggeling vol. 4: 264, n 3. 

1S VaitS 1,14-16 prescribes that, early in the morning of the new or full moon sacrifice, 
the hymn for Sintvali or that for Anumati respectively is recited each after four stanzas of the 
Vihavya-Siikta (RV 10,128 = AV[S] 5,3; [P] 5,4; cf. Sakamoto-Goté 2020: 198-202), then after 
the Agnihotra, the hymns for Kuhti and Amavasya or those for Raka and Paurnamasi, s. Ex. 1, 
fn. 133, Ex. 2. 


‘6 Oblations to the four goddesses together with Dhatr (devikdhavimsi) are found on vari- 


ous occasions (— fn. 14 MS? 4,3.5:44.10£., KS? 12,8:170.9f., TS? 3,4.9.6; SB 9,5.1.37£): as an 
independent Kamyesti or in the concluding offerings (udayaniesti-) of the Soma-sacrifice, e.g., 
Agnistoma (cf. Caland & Henry 1906-1907, vol. 2: 408f.: BaudhSS 8,22; ApSS 13,24.1—-5, 
etc.), Agnicayana (cf. Staal 2001, vol.1: 689) and Rajasiiya (MS loc.cit); according to the SS, in 
the preparatory offerings of the Rajastiya (cf. Heesterman 1957: 41-45). 


‘7 The theory and the rites of Viraj’s wandering are supposed to underly the Five-fire doc- 


trine, cf. Sakamoto-Got6d 2001: 161-165. 


18 Indra as smiter of Vrtra is well-known as early as in the RV (— Ex. 7). In the brahmanas, 


he appears more often as unrivaled warrior for the gods (deva-) in the war against the Asuras. 
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myth of smiting Vrtra, inherited from the RV, but fundamentally transformed and 
extended in the brahmanas (— Ex. 7). It is a general conception, not only in the 
Darsaptrnamasau, but also in the Kamyestis (— fn. 25) and Caturmasyani, that the 
oblation at the full moon leads to the success of smiting Vrtra, whereas the oblation 
at the new moon restores Indra’s vigor lost by having smitten Vrtra (— Ex. 7.2, 7.3., 
7.4.). 

Common to the Black and White YV, the framework of the Darsa consists of the 
combination of two offerings,’ first purodasa-” ‘a previous oblation of a sacrificial 
cake’ to Agni baked on eight pieces of kapala-! ‘potsherd’, then as the very core of 
the Darga, samndayyd-,” a mixture of dadhi- ‘sour milk’ and srtd- ‘boiled fresh milk’, 


'9 A tendency to separate Samnayya (for Indra) and Purodasa (for Agni, etc.) and to distrib- 


ute the former to the Darsa and the latter to the Pirmamasa is shown in the view presented by 
Nishimura 2016: 241 (2.5.; 3.1.), 2010: 40, 43: “a certain possibility” that “the offering made in 
the original (or primitive) NMS [new moon sacrifice] could be samnayya (only), and that that 
made in the original FMS [full moon sacrifice] could be purodasa (only).” 


4g purodas- (RV+) and purodasa- (AV+) are commonly used as a sacrificial designation of 


apiipa- ‘cake of threshed and grounded grain (barley or rice) baked on Potsherds (kapala-; jo 
fn. 21)’. However, both of purodas- and purodasa-, formed of purds ‘prior’ and das ‘offer’, 
originally mean ‘previous oblation, offering preceding the principal offering’ and are not lim. 
ited to ‘cake’. Among 24 cases attested in the RV (cf. Scarlata 1999: 220, s.v. °das-), purodas- 
(Geldner “Voropfer”, Gotd 2007: 289, 726 “Vorspende’”) is used two times for living beings: 
a he-goat (3. chdga-, 4. ajd-) for Piisan before the horse offering in the ASvamedha (1,162.3); 
metaphorically two kings Yaksu and Turvasa killed first in the battle between king Sudas and 
the union of ten kings (7,18.6) as if in the Purusamedha. In most cases in the RV, the purodas- 
means ‘oblation of a cake to Indra preceding the Soma offering’ (3,41.3; 52.2; 4,24.5; 32,16; 
6,23.7; 8,2.11; 31.2; 78.1) or ‘oblation of a cake to Agni in each of three Savanas (pressing 
and offering of the Soma) for Indra’ (3,28.1—6). — The above-mentioned original meaning 
is alive in the YV, e.g., MS? 3,10.5:136.19-137.5 [Agnistoma]: five, four and four previous 
offerings (purodasa-) are made in the morning, midday and afternoon Savanas respectively, 1) 
purodasa- ‘baked cake of threshed and grounded grain’, 2) parivapd- ‘roast unthreshed grain’, 
3) dhana- ‘roast threshed grain’, 4) karambhd- ‘paste of roast threshed grain’, 5) payasya- 

“mixture of sour and cooked fresh milk’ (cf. @miksa- and samndayya-). For the grain foods, cf. 
Einoo 1985: 17-21. — SB 1,6.2.5f. [Darsapirnamasau] gives an etymological explanation of 
purodasa- from puras ‘prior’ and das ‘offer’ and distinguishes the Purodasa for Agni from the 
principal oblations, i.e., the Purodasa for Agni-Soma at the full moon and the Samnayya for In- 
dra at the Amavasya. — TS? 2,6.3.3 emphasizes that offering an eight. Kapala-cake (purodasa- ) 
to Agni is indispensable both at the new and full moon: ydad agneyo ‘stakapalo ’mavasyayam ca 
paurnamasyam cacyuto bhavat, suvargasya lokasyabhijityai. “That an eight-kapala [Purodasa] 
for Agni is (applied as) immoved both in the lunar conjunction night (and the following day- 
time) and the full moon night (and the following daytime), [it serves] to conquer the heavnly 
world”. The pattern to offer an eight-kapala-cake to Agni before the main offering is popular in 
the Kamyestis. 


a kapala- ‘piece of broken clay pot, potsherd’ is later replaced by ‘small round clay piece’ 


for baking the Purodaga, s. Dharmadhikari 1989: 20; kapala- means ‘piece constituent of a 
scull’ in the MS, KS, TS, TB (— Ex. 6.3.). 


22 sdmndyya- is attested first in the prose of the Black Y V and used always as an oblation to 


Indra, mostly in the DarSa, but also in the Caturmasyani (MS? 1,10.5:146.2—5 = KS? 36,1:68.5f. 
[— Ex. 7.3.]; offering in Sunasirya KS? 15,2:210.15 aindram sannadyyam ~ MS? 2,6.3.3:64.18 
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to Indra (or alternatively Mahendra KS+). The Purodasa for Agni and Dadhi for 
Indra are closely united in the Darsa.* This ritual structure is parallel to that of the 
Soma sacrifice composed of Soma oblation preceded by Purodasa at each Savana 
‘pressing (and drinking) Soma’ in the morning, midday and evening.” Dadhi, often 
expressed aindrd- dadhi- (— fn. 23), is equated to Soma sap, whereas Samnayya 
substitutes for Soma oblation, 1.e., a mixture of Soma sap with milk (— fn. 3 , fn. 
23), as is discussed in Ex. 5. 

Similar to the Darga, the Pirnamasa is composed of the previous offering of an 
eight-kapala-cake for Agni (— fn. 20 TS? 2,6.3.3) and the principal offering of a 
cake to an unspecified deity (in the MS™ and KS?) or to Agni-Soma (du. agniséma-) 
from the TS onward (— Ex. 6.1). The pattern of the previous oblation of an eight- 
kapala-cake to Agni before the main oblation is popular also in the Kamyestis. 

A curious peculiarity to the Darsapirnamasa is that deities and oblations for 
the principal offerings are ambiguous in the MS and KS (as amusmai and ydsyai 
devatayai), with exception of Dadhi (or Samnayya in the prose) for Indra and 
Purodasa for Agni (— Ex. 6., 6.1., 6.2.). Moreover, the mantras, esp. Yajyas and 
Anuvakyas recited by the Hotr, fail in the MS, KS and TS; they are treated first in 
the TB (— Ex. 6.5). On the other hand, the Anumantrana recited by the Yajamana in 
the KS shows striking variety and flexibility of deities, which corresponds with the 
unspecified expression of deities amusmai and yasyai devatayai in the MS and KS 
and suggests a close relation to the Kamyestis.”° 


aindram dadhi = TS 1,8.7.1 aindram dadhi [— Ex. 6.7.]), Gavamayana (TS? 7,5.6.4; cf. 5,7.2f. 
aidra- dadhi-), Kamyesti (MS? 2,2.13 ~ TS? 2,5.5.1f. [Caland 1908: Nr.155] expiation in the 
case that the moon arises towards the Samnayya, i.e., the Darsa takes place earlier than the lunar 
conjunction with the sun). 


3 - TSP 2,5.3.1f. (— Ex. 7.2.) indro vrtram hatva devdtabhis cendriyéna ca vyardhyata. sd 


etiam agneydm astakapalam amdavasyayam apasyad aidrém dadhi. ‘Indra, having smitten 
Vrtra, was deprived of divinities (vital functions) and virility characteristic of Indra (indriya-). 
He saw (discovered) the eight-kapala [Purodasa] for Agni in the Amavasya night, [and] Dadhi 
for Indra.’ This paragraph is followed by an explanation of the Samnayya (2,5.3.5f — fn. 47) 
and that of the curdler for making Dadhi for Indra (— Ex. 5). For the eight-kapala-cake to Agni 
both in the Darsa and Pirnamasa, s. TS? 2,6.3.3 (— fn. 20 at the end). 

4 Cf. MS? 3,10.5:136.19-137.5 [Agnistoma], RV 3,28.1-6; 41.3; 52.2-6; 4,24.5; 32.16; 
6,23.7; 8,2.11; 31.2; 78.1 (— fn. 20). As to the food offered with the Soma drink, e.g., cake 
(purodasa-), porridge (caru-), s. Hillebrandt 1927: 468-470 (1990: 310-312). 


a The Kamyestis are Istis ‘rituals with oblations made from grain or milk’ (— fn. 5) per- 


formed for the Yajamana’s special desire after the model of the Darsaptirnamasau, usually on 
the day of the full moon, but also of the new moon, or of a special Naksatra. Deities, obla- 
tions, mantras, daksina, etc., are variable according to the Yajamana’s wish: e.g., oblations of 
an eleven-kapala-cake to Indra-Agni, Agni-Soma, Agni-Visnu, various aspects of Indra, e.g., 
Vaimrdha (Vimrdha KS), Vrtrahan, Indryavant, a twelve-kapala-cake to Indra-Visnu (du.), Agni 
Vasvanara, caru- ‘porridge’ to Ptisan, Soma, Soma-Piisan, Soma-Indra, Soma-Rudra, Agni- 
Varuna, etc. They are synthetically treated only in the Black YV (MS, KS, TS); the MS provides 
the most abundant variety of them. The Kamyestis are comprehensively studied by Caland 
1908. 
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Here is a provisory summary of information concerning the early state of the 
Darsapurnamasau. 
1) The brahmana on baking the Purodasa informs us its size: maximum three 
kinds of cakes, baked on eight, eleven or twelve kapalas, are used in the 
MS and KS. An eight-kapala-cake, compared to Prajapati’s head, is of spe- 
cial importance and seems indispensable (— Ex. 6.3.). 


2) The Anumantrana of the KS” gives names of the deities for main offerings 
(— Ex. 6.4.): agnisoma- (du.), agni-, dabdhi-, agnisoma- vrtrahana- (du.), 
indragni- (du.), indra-, mahendra-, indra- vimydha-, indra- indriyavant-, 
sarasvati-, piisan-, aditi-, visva- deva- (pl.), dyavaprthivi- (du.), agni- 
svistakyt-. The three at the beginning (for Ajyabhaga [> fn. 174], 
Purodasa and Uparhsuyaja [— fn. 176]) and the last agni- svistakyt- are 
common to the Darsa and the Pirnamasa. agnisoma- vrtrahana- (du.) is 
parallel to agniséma- in the TS and considered as the principal deity of 
the Pirnamasa offered an eleven-kapala-cake. indrdgni-, indra- and ma- 
hendra- are alternatives to be chosen as the principal deity of the Darsa: 
Purodasa (an eleven- or twelve-kapala-cake) for Indra-Agni, Samnayya for 
Indra or Mahendra. The deities from indra- vimydha- to dyavaprthivi- are 
considered to belong to optional subsidiary offerings and eliminated in the 
Anumantrana of the TS. However, an ancillary offering to indra- vimyrdha- 
in the Pirnamasa is provided in TS? 2,5.3.1 (— Ex. 7.2.2.). It is remarkable 
that all deities in the Anumantrana of the KS, except Dabdhi and Mahen- 
dra, are shared by the Kamyestis of the MS, KS and TS. 


3) The Yajyas and Anuvakyas recited by the Hotr at the main offerings are 
not indicated in the MS, KS and TS (— Ex. 6.5.). Those for Agni-Soma, 
Indra-Agni, Indra and Mahendra in the Darsapirnamasau are mentioned 
first in TB™ 3,5.7.2—4. Their parallels are found as mantras for other Istis 
(Kamyestis, etc.) in the MS, KS and TS (— Ex. 6.5.), except the mantras 
for Mahendra appear all in the Agnistoma (basic type of the Soma sac- 
rifice). This suggests that the worship of Mahendra was taken from the 
Soma-sacrifice. 


4) The offering of an eleven-kapala cake to Agni-Soma is made subsidiar- 
ily in the Isti ancillary to Adhana ‘setting up the sacrificial fires’ in the 
MS and KS” the Yajya and Anuvakya for Agni-Soma in this Isti and the 
Kamyestis (RV 1,93.5.9; MS™ 4,10.1:144.12-15; KS™ 4,16:42.20-43.2) 
are parallel to those in the Pirnamasa (TB™ 3,5.7.2; — Ex. 6.6.A). 


5) The oblation of an eleven-kapala-cake to Indra-Agni is popular in the 
Kamyestis, whereas a twelve-kapala-cake is offered to Indra-Agni in 


26 MS? 1,6.8:99.12—16 and KS? 8,10:94.4f. (at the full moon), 
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Varunapraghasa (MS/KS; eleven® TS) and Sakamedha (MS; eleven® KS/ 
TS) of the Caturmasyani (— Ex. 6.7.B, fn. 181). Cp. a twelve-kapala-cake 
for Indra Sunasirya and Dadhi for Indra in Sunasirya in TS? 1,8.7.1 
[Caturmasyani in Rajastiya] (— fn. 23, fn. 181). 


6) Remarkable similarities are found between the Darsapirnamasa and the 
Kamyestis. 


A) Ina pair of Istis (CALAND 1908: Nr. 32, Nr. 33) found only 
in MS? 2,1.3:4.14-5.5 (— Ex. 6.6.B, Ex. 6.7.A), the first Isti 
is performed for victory with an eight-kapala-cake for Agni, 
an eleven-kapala-cake for Agni-Soma and a two-kapala-cake 
for Heven-Earth; the second Isti after the victory changes the 
2™ oblation alone to an eleven-kapala-cake for Indra-Agni. 
The first Isti is combined with Indra’s smiting Vrtra with Va- 
jra, Just as the Pirnamasa, whereas the second is performed 
for Indra’s recovery of vigour and manliness after having 
smitten Vrtra, just as the Darsa (— Ex. 7.2.). 

B) MS? 2,2.11:24.5-7 (Nr.144): offerings of an eleven-kapala- 
cake each to Indra Vajrin, Indra Vrtrahan (— Ex. 7.2., Ex. 7.4. 
TS? 2,5.2.4f., SB 1,6.4.12f.) and Indra Vrtratir, when one’s 
rival preforms a Soma sacrifice. 

C) With regard to the myth of Indra and Vrtra, a Kamyesti named 
Traidhatavya (MS/KS) or Traidhataviya (TS) with offering of 
three layers of twelve-kapala-cake for Indra-Visnu (Caland 
Nr.178) presents a striking parallelism to Darsaptimmamasau 
(— Ex. 7.2.). 

7) Agni-Somaas wellas Indra-Agni play important roles in the Agnyupasthana 
‘worship of the sacrificial fires’ combined to the Darsaptirnamasau in the 
MS and KS (— Ex. 6.8., fn. 188, 189). The Ahitagni pays homage to the 
sacrificial fire daily with the Re for Agni-Soma in the waxing half-month 
and the Rc for Indra-Agni in the waning half-month. The waxing and wan- 
ing half-month in the MS, or the full and new moon in the KS, belong to 
Agni-Soma and Indra-Agni respectively. 


From the above-mentioned data, we could presume the following process of system- 
atization of the Darsapirnamasau: 

1) The ambiguity and flexibility of deities, oblations and mantras at the early 

stage of the YV, which is much more noticeable in the Pirnamasa than the 

Darsa, shows their close affinity with the Kamyestis (— fn. 25) in origin. It 

is remarkable that both share deities, oblations, Yayya and Anuvakyas, ex- 

cept Dadhi and Samn4yya for Indra. In other words, Dadhi and Samnayya 

for Indra characterize the Darsaptirnamasau and distinguish them from the 
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Kamyestis. Both are rarely used in other Istis but the Caturmasyani (— fn. 
23, Ex. 6.7.B, Ex. 7.3.). 


2) The worship of Agni-Indra and Agni-Soma were common and at times as- 
sociated with the full and the new moon respectively in the Kamyestis and 
the Agnyupasthana in the MS and KS. 


3) At the stage of the MS, the principal deity of the Pirnamasa was variable 
and selected by the Yajamana (and priests) from suitable candidates, among 
which we could count first the full moon itself (pairndmdas-/purndmasa-) or 
Soma (offered usually porridge) symbolizing the moon, then Agni-Soma 
from which Vrtra (equated to the moon) was generated, further Indra as 
a brave warrior, Visnu who assists Indra in raising his Vajra, Prajapati as 
supervisor of the whole ritual, etc. Among them, Agni-Soma, known also 
as “protector of the priests” in the Kamyestis, became prevailing and was 
fixed as the principal deity of the Pirmamasa in the TS (mantras > Ex. 6.1.; 
prose — Ex. 7.2.). The KS was intermediate between the MS and the TS. 


4) The oblation of Purodasa for Indra-Agni is presumed to have been intro- 
duced into the Darsa from the Kamyestis, probably first as a subsidiary 
offering to Samnayya, and then substituted for Samnayya which tended to 
be restricted, as the prohibition against offering Samnayya to dsomaydjin- 
‘one who does not habitually perform the Soma sacrifice’ in the TS, shows 
(— 4., fn. 127, fn. 128, Ex. 6.7). The size of Purodasa to Indra-Agni was 
changed from an eleven-kap4la in the Kamyestis to a twelve-kap4la in the 
Daréa; this size dvddasa-kapald- is mentioned first in SB 1,6.4.3.7’ In the 
Caturmasyani, the size was wavering between twelve-kapala and eleven- 
kapala (— Ex. 6.7.B, fn. 195). 


5) In the TS, other deities such as Indra Vaimrdha (Vimrdha KS), Indra 
Vrtrahan, Visnu, Heaven-Earth (dyavaprthivi-), Prajapati?® are integrat- 
ed into the Pirnamasa with subsidiary offerings to Indra Vaimrdha (TS? 


ot S. Nishimura 2016: 235. 


28 Prajapati is explained as the supreme deity of the Pirnamasa in TS? 2,5.2.7 (= Ex.7.2.) 


brahmavadino vadanti kimdevatyam paurnamasam iti. prajadpatiyam iti briiyat. ténéndram 
Jyestham putram niravasdyayad iti. tasmaj jvestham putram dhdanena niravasdyayanti. “Those 
who discuss the Brahman say: ‘To which deity does the oblation (havyd-) at the full moon 
belong?’ One should say: ‘[It belongs to] Prajapati.’ ‘[Prajapati] sent away from the dwelling 
place the eldest son Indra with that (oblation) (to conquer Vrtra).’ Therefore, [people] send 
away from the dwelling place the eldest son with wealth (for an expedition).” — Prajapati is 
given an important role in the Darsaptirmamasa-brahmana of the TS, e.g., Prajapati made cattle 
to collect Indra’s lost virility from plants (the origin of the Samnayya) in 2,5.3.5f. (— fn. 47, Ex. 
7.2.); Prajapati takes leadership in searching for Indra in 2,5.4.6 (— fn. 47, Ex. 7.3.); Prajapati 
forged (asifcat: pour hot metal on an anvil and shape it with a hammer into) Vajra for Indra in 
2,5.2.5, whereas Tvastr did in TS? 2,4.12.2 [Traidhataviya] ~ MS? 2,4.3:40.14 [Traidhatavya]. 
For Indra’s Vajra made by Tvastr in the RV, see Gotd 2007: 850f., 2013a: 670f. 
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2,5.3.1) and to Indra Vetrahan (vartraghnam havis ‘oblation belonging to 
Vrtrahan [Indra’s epithet]’ TS? 2,5.2.4f.) (— Ex. 7.2.). 


6) Ritual systematization of the Darsaptirnamasau was achieved in the TB. 
The SB (vol. 1 and vol. 11) made further steps for popularization, as is 
shown by approval for Samnayya of dsomaydjin- (— above, 4., fn. 139), 
and theological development of this ritual (— Ex. 7.2.). 


The importance of the Am4vasya and Paurnamasi nights (— 1.2.) survives in the rite 
of the Upavasatha (upavasathd- — 2.1., fn. 46, fn. 49): the Yajamana, observing his 
religious duties (vratd-),” above all fasting, passes both the nights by the sacrificial 
fires to which the deities come together for the offering rites performed the next 
morning.” It is noteworthy that the stanza for the Paurnamast (AV[S] 7,80.1 ~ [P] 
1,102.2; — Ex. 2) and that for Amavasya (AV[S] 7,79.1 = [P] 20,32.1 — Ex. 1) are 
recited at the Sarasvata offering of the Anvarambhantyesti (introductory rite of the 
first full moon sacrifice after setting up the sacrificial fires) in TS™ 3,5.1.1(b) (@ 
1.2., Ex.1, fn. 134, fn. 135). Moreover, the oblation to the full moon (parnamdasa-) 
and the night of conjunction (amdvasya-) with mantras of TB™ 3,7.5.13 (y) (~ AV[S] 
7,80.2; — Ex. 2) and (z) respectively is performed as the Parvana Homa incorpo- 
rated into the Darsaptirmamasau.®! 

In the ritual system of the Srautasitras, the oblation is unified into the purodasa-: 
a twelve-kapala-cake for Indra-Agni in the Darsa (— above 4), fn. 36), an eleven- 
kapala-cake for Agni-Soma in the Ptirnamasa, and an eight-kapala-cake for Agni 
common to both. As the principal deity for Darsa, Indra-Agni replaced Indra (or 


2° For the rite of undertaking the Yajamana’s duty (vratopdyana-), see Sakamoto-Gotd 


2020: 216, 221f., esp. fn. 77; 2018 (in Japanese): 972-969. 


30 The Yajamana-brahmanas of the Black YV state that Ahavaniya and Garyapatya should 


be spread around or over with Barhis (Darbha-grass) in the preceding day, first in order that the 
deities will come next morning to the sacrifice (MS? 1,4.10: 58,1-5 ~ KS? 32,7:25.17—21), then 
that they will stay this night by the Yajamana: TS? 1,6.7.2f. ... upastiryah piirvas cdgnir dparas 
céty Ghur. manusyah || 2 || in nva wpastirnam ichanti kim u deva yésam navavasanam. tpasmifi 
chvé yaksyémane devdta vasanti ya evam vidvan agnim upastrnati. ‘[Scholars] say that the 
east fire (Ahavaniya) and the west (fire: Garhapatya) should be spread over [with Barhis]. Hu- 
man beings, verily, seek [a place] spread over [with grass] — how then the gods? — in case of 
their new settlement. The deities stay overnight by the [Yajamana] who is going to perform the 
sacrifice tomorrow morning, if he, knowing thus, spreads over the fire [with Barhis]’. This con- 
cept is developed in SB 1,1.1.7 (Asadha Sayavasa’s view) and 11 (Yajfhavalkya’s view): 7. ... ta 
enam etad vratdam upayantam viduh pratdr no yaksyata iti. te’ sya visve deva grhan agachanti. 
té sya grhésiipavasanti. sé upavasathah. ‘They (the gods) know that he, undertaking Vrata in 
this way (by fasting), is going to perform a sacrifice. All the gods come to his residence (houses: 
pl. grhd-). They stay overnight close to him in the residence. That is the Upavasatha.’; 11. sa 
ahavaniyagare vaitarh ratrirh Sdyita | garhapatydgaré va. devan va esd upavartate yo vratém 
upaiti. sa yan evopavartate tésam evaitan madhye sete. ‘He should lie this night either in the 
Ahavaniya-hut or in the Garhapatya-hut. This one, verily, turn towards the gods, when he un- 
dertakes Vrata. He lies thus in the middle of those very (gods) that he turns towards.’ 


31 Cf, BaudhSS 1,17; ApSS 2,20.5; ManvSS 1,3.2.21, Hillebrandt 1879: 115f. (II. Teil. C. 
IID. 
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Mahendra) so that the Samnayya offering to Indra (or Mahendra)” is reduced to an 
optional alternative oblation. 

In the Grhyasitras, the new and full moon sacrifices are designated 
parvanasthalipaka- (m.) ‘(offering) cooked food in a pot at the knot-time, i.e., the 
new and full moon’. As this name shows, oblations are consistently odand- ‘por- 
ridge of rice or barley’, called cari- in the Srautasiitras, with exception of optional 
butter-oblations to Agni and to Soma (GobhilaGS 1,8.3f., ASvGS 1,10.13f.). The 
deities are in principle the same as the Darsaptrnamasau, but much more flexible.** 
Curiously enough, the GobhilaGS prescribes that offering is made to Agni alone by 
that who is not Ahitagni, both at the new and full moon, optionally by the Ahitagni 
also.* This half-monthly offering to Agni reminds us of RV 1,94.4 (— 1.1.). It is to 
be noticed that porridge is used also as the oblation to Soma, Aditi, etc., in the Istis 
and as the priest’s fee named Anvaharya ‘what is to be brought supplementarily’ in 
the Darsaptirnamasau. 


2. Astronomical background of the new and full moon sacrifices 


Before examining the text, let us look briefly at the knowledge regarding the correla- 
tive movements of celestial bodies in the Vedic period, which underlay the religious 
thoughts and activities.* 


32 Mahendra as the deity to which Samnayya is offered is discussed in TS? 2,5.4.4f and SB 
1,6.4.21, cf. Nishimura 2016: 238f. 


33 Cf. SankhGS 1,3.1-17 (4. devatas copamSuyajendramahendravajram; 5. kamyé itarah); 


1,4.1f.; ASvGS 1,10.4-11 (6. ... amusmai tva justam nirvapamiti; 7. ... amusmai tvd justam 
proksamiti; 10. ... idam amusmda idam amusma iti); ParGS 1,12.1 (in addition to the deities 
stated in the SS, Brahman, Prajapati, Visve Devah and Heaven-Earth); KhGS 2,1.9 (... 
amusmai tvd justam nirvapamiti ...),23.(... amusmai svaheti juhuydd yaddevatyam). For the 
mantras beginning with amusmai, cf. Ex. 6 MS™ 1,1.5:3.5 and 1,6:3.10. 


34 Cf. GobhilaGS 1,7.3 amusmai tva justam nirvapamiti devatanam Gdesam sakyd dvis 


tiisnim. “Once designation of the deities [is done]: ‘for so-and-so, I take (throw) you (grain) 
out (from the cart into the bowl of mortar)’ which is agreeable (~ MS™ 1,1.5:3.5 — Ex. 6), 
twice silently.” 1,8.21 dgneya evanahitagner ubhayor darsapaurnamasayoh sthdlipakah syat. 
“The porridge cooked in a pot of the Yajamana who is not Ahitagni should be belonging to 
Agni alone in both the new and full moon sacrifices”. 22. dgneyo va ’gnisomiyo vahitagneh 
paurnamasyam. “[The porridge] of the Ahitagni [should be] belonging to Agni or Agni-Soma 
in the day following the full moon night”. 23. aindro vaindragni mahendro va amavasyayam. 
“(The porridge] of the Ahitagni [should be] belonging to Indra, Indra-Agni or Mahendra in 
the day following the Amavasya night.” 24. api vahitagner apy ubhayor darsapiirnamadsayor 
agneya eva syat. “Or also [the porridge] of the Ahitagni should belong to Agni alone in both 
the new and full moon sacrifices”. 


a Cf. Sakamoto-Got6 2011; 2012; 2015: 56f. 
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2.1. The conjunction of the sun and the moon: the AmAavasya4 night 


Ancient Indian thought is based on the conception that all the phenomena in the uni- 
verse repeat periodic changes according to their proper cycle, such as day and night, 
month, season, year, death and rebirth. 

The regularity of those phenomena is expressed by nouns derived from the ver- 
bal root ar (*h,er) ‘sich (zusammen) fiigen’**: masculine yt/- ‘the right time in exact 
accordance with the temporal cycle’, above all ‘monthly period fit for conception 
of children by women’ and more generally ‘season’; neuter yta- ‘the cosmic order 
which regulates all the phenomena in the universe, the highest law of all beings’, 
originally the verbal adjective ‘gefiigt, fit’. 

Seen by the naked eye from earth, the moon and sun move from east to west 
on their own paths, which are very close to each other.*’ However, the moon moves 
more slowly than the sun, so that the moon’s position relative to the sun shifts from 
west to east on average by about 12° a solar day; in other words, the moon rises and 
sets every day later, on average by about 50 minutes.** 

When the moon is seen from earth in the same direction as the sun, the moon is 
in conjunction with the sun and not seen in the nocturnal sky.*° This night is called, 
from the AV onward, amavasya- ratri- (later ratri-) ‘the night of staying (vas) at 
home (ama)*"’ of the moon joined with the sun, his wedded wife (—> 2.4., 3.1., 3.2.), 
while the moon travels the sky visiting one Naksatra after another in the other nights 


6 Cf. Gotd 2020a: 105 (8.3.) with Anm. 42. 


a The moon’s orbit around the earth is declined by about 5.15° with regard to the ecliptic. 


38 The retardation time of the moon’s rising and setting varies according to the season and 


the latitude of the observation point. 


3? On the contrary, the full moon is seen from the earth in the opposite direction as the sun. 


The conjunction as well as the full moon occur anytime of a solar day. Now, the time of sunrise 
and sunset changes according to the season and to the observation point. As result, it occurs 
often that the moon is practically invisible or almost full in two successive nights (— 3.2.4., fn. 
107), which led to the concept of the two (prior and posterior) conjunction nights and the two 
full moon nights (— fn. 14). 


40 amavasya- (ratri-/ratri-) designates a full solar day including this night and the following 


daytime (— fn. 2, Ex. 1, Fn. 133 KausS 5,5). In the early Vedic stage, a calendar day begins 
at sunset and the date is expressed by the night as counted from the conjunction or the full 
moon. Cf. Sakamoto-Gots 2010: 1119f. It is also noteworthy that amdvasya- implies the moon 
disappeared from the nocturnal sky (the moon in conjunction with the sun) as the opposite to 
ptrnamasa- ‘the full moon’. 


= amd ‘at home’ is an opposite of drane (RV 10,63.16)/dranye (6,24.10) ‘by foreign people, 


in a foreign land’ and ddhvan (6,51.15), ddhvasu (10,185.2) ‘on the way/ways, on journey’, cf. 
GraBmann s.v. Its derivation from dma- ‘dieser (hier)’ (GraBmann s.v. amd, EWAia s.v. dma-) 
is uncertain, cf. Gots 2013b: 73 “An alleged ama- ‘this’ is supposed in AV 14,2.71 and its paral- 
lels. But the form owes its existence to an artificial dividing of saman- into sa and dma- imitat- 
ing pron. amu-”. 
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(— 2.4.).” A question arises here: Where is the moon’s ‘home’ for cohabitation with 
the sun? At the stage of the RV, the sun itself was considered as the moon’s home 
as “the Naksatra par excellence” (— 2.4.). From the astronomical view that the 
sun transfers around the earth (— 2.5.), the moon and the sun must move together 
underground all this night,’ which, however, disaccords with the sense of ama (> 
fn. 41) and vas. As early as the RV,“ we find the theological concept that the sun 
(i.e., Indra) daily enters the sacrificial fire at sunset and rises from that next morn- 
ing. This concept developed especially in the speculations of the Agnihotra and the 
Agnyupasthana, both daily obligations of the Ahitagni.** The dual deity indragni- in 
the RV is reinterpreted into “Indra staying together with Agni in the Ahavaniya” and 
constitutes an essential part of the Agnyupasthana (— E.x. 6.8, fn. 183). It is also 
recognized from the TS’ onward that the gods stay together at the sacrificial fire in 
the new and full moon night (— 1.3., fn. 30). We can gather from them that, at the 
stage of the AV (— 1.2., Ex. 1) and the Black YV, the moon Soma was considered 
to stay together with the sun Indra in the Amavasya night in the sacrificial fire by the 
Ahitagni (mostly a learned brahmin).“* By contrast, the SB presents a new interpre- 
tation that the moon Soma and the sun Indra pass separately the Amavasya night: 
Indra stays together with Agni by the Yajamana, and the moon Soma enters alone the 
plants on earth and is transformed into milk to be used for the Samnayya.*” 


#2 As to the question who or what stays at home (amd + vas), there occur various interpreta- 


tions, e.g., the fathers come home back to the Yajamana’s house (AV[S] 7,79.2 = [P] 1,103.4; 
— 1.2., 2.1, Ex. 1, Ex. 2); Indra, discovered by the fathers under the direction of Prajapati (TS) 
or by Agni (SB), stays home together with the gods (TS? 2,5.4.6 — fn. 28, Ex.5, Ex.7.3; SB 
1,6.4.2f); the moon Soma alone stays in the waters and plants on earth (SB 1,6.4.5 = 11,1.1.4f; 
— fn. 47, Ex. 5). 


43 The moon and the sun are together high in the sky in the following morning, cf. RV 


10,85.4 (= 3.1,). 


4 RV 10,88.6 [Agni] mardha bhuv6 bhavati naktam agnis | tatah siiry jayate pratar udydn 


“The fire becomes the top of the existence at night. Therefrom, the sun is born rising in the early 
morning”. 

4 KS? 7,4:66.1 (= KpSp 5,3:62.7f.) [Agnyupasthana] sdryo va indras. so ‘gnim 
naktam pravisati “Indra is verily the sun. He enters the fire by night”; MSp 1,5.5:73.11-13 
[Agnyupasthana] ubhdu hy étau saha-. anuim va aydm diva bhiité pravisati. tasmad asdu diva 
rocata. imam asdu ndktam. tasmad aydm ndktam. “Both (Indra and Agni) are namely together. 
This (Agni), verily, enters the yonder one (Indra) when the day breaks. Therefore that (Indra) 
shines by day. That (Indra) enters this (earth: f. imam) by night. Therefore this (Agni) [shines] 
by night.” Parallels in the TS’ and SB are given in fn. 183. For the interpretation of the Agni- 
hotra and the Agnyupasthana, see Sakamoto-Got6 2020: 189-191 (1.2., 1.3.), 196-198 (2.1.), 
fn. 32. 


46 In the MS™ and TB?, the Brahmin is counted as the last Naksatra, i.e., the place where the 
moon stays in Amavasya night (— 2.4., fn. 64). It is supposed that, in origin, the learned Brah- 
min, probably a spiritual leader of his community, set up his sacrificial fires, offered by himself 
the Agnihotra and performed regularily the Darsaptirnamasau as Yajamana. Cf. Sakamoto-Gotd 
2020: 204-208 (3. The social classes of the Ahitagni and Agnihotrin), esp. p. 205, and p. 228 
(8. Summary). 


47 MS? 1,10.5:146.2—5 [Caturmasyani, on Amiksa] ~ KS? 36,1:68.5f. [Caturmasyani, on 
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On the other hand, Amavasya is considered as a sacred night of the moon’s 
death preceding rebirth and is associated with human death and rebirth. As men- 
tioned above, it seems generally recognized that, this night, the Yajamana’s deceased 
fathers come back to his house (— 1.2 Ex. 1 AV[S] 7,79.2 ~ [P] 1,103.4) and that 
one of them enters the womb of his wife to become her embryo. This is supposed 
to be the reason why the monthly ancestor worship** takes place in the afternoon 
preceding the conjunction night (— fn. 47 TS? 2,5.3.5; Ex.1; 5; 7.2.; 7.3.). On this 
night, the Yajamana stays by the sacred fire restraining himself from human desires, 
i.e., upavasathd- in the original meaning.*” Next morning, the new moon sacrifice is 
performed with assistance of the fathers. 

After the conjunction, a thin crescent appears in the west after the sunset. 
Changing its phase by waxing and waning, the moon comes again into the conjunc- 
tion. From the conjunction to the full moon, the distance between moon and sun 
increases, as if the moon is fleeing from the sun. From the full moon to the next con- 
junction, on the contrary, the distance decreases as if the sun is pursuing the moon. 
Before the conjunction, a thin horned moon rises in the east before daybreak. Then 
the rising sun catches up with the moon. The corelative movement of the sun and 
the moon as well as the moon’s periodical death and rebirth are described as early 
as the RV in various ways. 


Amiksa] ~ TS? 2,5.3.5f. [Darsapirnamasau] (— Ex. 5.) explain the origin of the Samnayya 
from collecting Indra’s virility: after having smitten Vrtra, Indra’s virility (MS/KS virya-, TS 
indriya- virya-; implying the sense ‘semen/sperm’) dispersed from him on earth, then entered 
water, grass and trees (MS/KS) or became plants (TS); this virility, collected (sam-ni) by the 
gods (MS/KS) or by cattle under Prajapati’s order (TS), changed into milk for Samnayya offer- 
ing. This episode common to the Black YV is to a large extent transformed in SB 1,6.4.1-15: 
independently from Indra, the moon Soma enters waters and plants on earth, changes himself 
into milk inside the cows, is milked, cooked and curdled for the Samnayya offering. For the SB 
loc.cit., cf. Sakamoto-Gotd 2010: 1124 (3.4.); Nishimura 2016: 245-249; see Ex. 5, 7.2., 7.3, 
7.4 — Kathaka-Samkalana 2 [Ama-brahmana] and SadvB 4(5),6.1—3 present a speculation 
resulting from a mixture of the Black YV and the SB: in the Amavasya night, the last 16" part 
of the moon enters successively herbs, trees, cows, cattle, the sun (dditya-), the sacred formula 
(brahman- nt.sg.) and the brahmins (brahmana- m.pl.), by which all the gods stay overnight; 
the brahmins collect (samnayante) the moon as Samnayya from herbs, trees, cows, cattle, the 
sun and the sacred formula. 


48 Pindapitryajfia as a Srauta-ritual (but not yet treated in the MS nor KS), Sraddha as a 


Grhya-ritual. Noteworthy is MSS 1,1.2.42 apy andhitagnind karyah “[The Pindapitryajiia] is to 
be done also by that who has not set the sacrificial fire”. 


9 The meaning of upavasathd- was extended to the whole preparatory ritual procedures 


from the daybreak on the day preceding the day of offerings of the Darsaptirmamasau, so that 
the Darsapirnamasau became considered composed of two days respectively in the system of 
the Srauta rituals, cf. Sakamoto-Gotd 2018. 
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2.2. The sun and the moon as two playing children 


RV 10,85.18-19 (~ AV[S] 14,1.23-24; [P] 18,3.2-3; AV[S] 7,81.1-2 [— 3., Ex. 
3, fn. 145] = [P] 19,40.8 and 20,31.7; MS™ 4,12.2:181.3—6)°° present astronomical 
knowledge as to the sun and the moon and their significance for the rituals. The stan- 
zas are not directly related to Sirya’s wedding procession and are supposed to have 
been secondarily inserted into the Sikta, because Sirya’s wedding to Soma signifies 
nothing but the conjunction of the sun and the moon (— 3.1., 3.4.). 

18. purvapdram carato mayayaitau | sist kridantau pari yato adhvaram | 

visvany anyo bhivanabhicasta | ytiimr anyo vidadhaj jayate punah || 
Ahead and behind in turn,*! these two [children] wander with wonderful measuring 
faculty (maya-). The two children move playing around the ritual course (of the new and 


full moon sacrifices). The one (the sun) observes all the beings;* the other (the moon), 
disposing (vidadhat) the periods (months, seasons, etc.: ytu- pl. > 2.1.), is born again. 


The sun and the moon are compared to two playing children who chase each other. 
While the sun is the unchangeable observer of the universe, the moon changes peri- 
odically itself in shape and position concerning the sun as well as the stars. Thus, the 
moon disposes the calendar period by dividing days into months, sets months in or- 
der according to seasons of a year, and disposes fixed stars as Naksatras.°? The moon 
distributes also oblations to the gods at each knot-time (pdrvan-), as the following 
stanza states. This is the reason why the moon is called vidhdana- ‘the means of dis- 
posing’ (of months: RV 10,138.6) and vidhu- ‘disposer’ (RV 10,55.5), both derived 
from vi + dha ‘dispose, divide, distribute, arrange, etc.’, see below 2.3. and fn. 57. 


19. ndvo-navo bhavati jayamano- | nam ketur usasam ety agram | 
bhagam devébhyo vi dadhaty ayan | pra candramas tirate dirgham ayuh || 


[The moon] becomes each time new, when he is born. As a bright sign (kett-) of 
the days, he (the moon just before the conjunction) goes at the front of dawns. He, 
coming (to the earth), distributes shares to the gods. The shining moon (candramas) 
carries [us] across [our] long lifetime. 


This stanza praises the moon’s periodical rebirth and rejuvenation. Just before the 
conjunction, the moon rises before the daybreak, preceding dawns. In the conjunc- 
tion night, the moon comes to earth (— 2.1, fn. 42, fn. 46, fn. 47, Ex. 5) and next 
morning brings oblations for the gods and long life for mankind in the new moon 
sacrifice (— Ex. 1. AV[S] 7,79 = [P] 1,103). 


Be Further parallels: st.18 ~ AV(S) 13,2.11; TB™ 2,7.12.2; 2,8.9.3; st.19 = TS™ 2,4.14.1 
(HirGS 1,5.16.1), TS’ 2,3.5.3, KS™ 10,12:141.11f. 


a The waning moon rises before the sunrise and the waxing moon sets after the sunset. 


Cf. RV 1,164.20 [riddle hymn] in which a pair of birds signify the sun and the moon as 
well as Purusa and Viraj (— Ex. 4.). 
3 Cf. Sakamoto-Gotd 2010: 1119. 


34 The expression dhnam ketu- is found also as to Agni Vaisvanara, e.g., RV 7,5.5, 10,88.12. 
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2.3. The sun (Indra) swallows the moon (Vrtra) 


RV 10,55.5 (hymn for Indra; ~ AV[S] 9,10.9; [P] 16,68.8)°* interprets the conjunc- 
tion as the sun’s swallowing the moon. The sun is expressed as an aged god, namely 
immortal Indra, in contrast to the moon who dies as a youth having lived only a 
month.» 


vidhiim dadrandm sdmane bahiinam ! ytivanam santam palité jagara | 
devasya pasya kav yam mahitva-'| dya mamara sa hyah sam Gna \| 
a i 


The grey-haired (Indra as the sun) has swallowed (jagdra) the disposer (vidhu-: the 
moon, s. below and fn. 57, 2.2), being yet young, running (dadrand-, s. below and fn. 
59) in the meeting place (sdmana- — fn. 58, fn. 87) of many [stars — fn. 58]. Behold 
the wisdom (seer’s ability: kavyam), powers (pl. mahitva) of the god (Indra)! Today 
he (the moon) has died (mamara); yesterday, he (the moon) breathed (Gna) together 
[with the sun = Indra]. 


Just like vidhana- in RV 10,138.6 (s. just below), vidhii-*’ is considered as an epithet 
of the moon, derived from vi-dhd ‘dispose, divide, distribute, arrange, etc.’ like (-) 
sthu- from sthda, see above 2.2. The moon disposes not only the days and the months 
(— 2.2., fn. 53), but also the Naksatras (— 2.4.), running in the meeting place of 
many stars (sdmane bahiinam)*, i.e., the nocturnal sky. 

Perfect forms draw attention in this stanza: dadrandm*® ‘he has already be- 
gun running and is now running’; jagara ‘he (the sun) has him (the moon) now in 
the abdomen’; mamara ‘he is already dead’; dna probably for Konstatierung (fact- 
establishing statement) {as constative} of a state in the past caused by the action an 
‘breathe’. 

In SB 1,6.4.18-20 (— 1.3, Ex. 7.2, 7.3, 7.4, fn. 192), the sun is equated with In- 
dra and the moon with Vrtra; the astronomical phenomenon of the sun’s swallowing 
the moon is combined with Indra’s myth of smiting Vrtra (— 1.3, fn. 61, Ex.7.1, 7.2, 


55 = MS™4,9,12:133.10f.; TA 4,20.1. 


6 Tndra is closely related with the sun in the RV and equated with the sun, sun’s light (svar- 


), sun’s ray (rasmi-), light (jyofis-) etc., from the RV onwards, especially in the brahmanas, 
cf, Sakamoto-Gotd 2020: 186f. (SV 2,1181 [9,2.8.1]), fn. 9; 192 (SB 2,3.1.7); 196f. (MSP 
1,5.7:75.1—5), fn. 32 (KS? 7,4:66.1 = KpS? 5,3:62.7£; MS? 1,5.5:73.11-13). 

a vidhu- is used in the sense of the moon in the classical Sanskrit, but ved. vidhi- is attested 
only here. For other etymological interpretations, cf. EWAia II 556 with bibliography. Accord- 
ing to Tichy (1993: 15f = K1. Schr. 365f), vidhu- is derivative to vyadh and signifies ‘tétlich 
getroffen’ in reference to samana- ‘Kampf’ (— fn. 58): “Thn, der tétlich getroffen im Kampf der 
vielen einherlief, hat, als er jung war, der Graukopf verschlungen.” 


38 Tichy (1993: 15f.) ‘im Kampf der vielen’ (sdmane), see fn. 57. Cf. GraBmann s.v. sdma- 


na- ‘das Zusammensein, Zusammentreffen; Ort des Zusammenseins; Ort der liebenden Umar- 
mung; Kampfplatz; Markt, Kreuz.’ 

2 Cf. Narten 1969: 134 = KL.Schr.: 96 “die Tatsache, dali *drea, eine ‘Aoristwurzel’ ist, die 
lexikalische Bedeutung ... etwa ‘zum Laufen starten’”; Ktimmel: 254 s.v. dra “Dariiber hinaus 
erscheint einmal ein Ptz. Med., das prasentisches ‘dahin-, einherlaufen’ (= naktostatisches ‘los- 
gelaufen sein’) vorauszusetzen scheint” citing Tichy (1993: 16) (— fn. 57, fn. 58). 
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7.3). The moon (Vrtra) approaches the sun (Indra) from afar and is devoured by him 
in the Amavasya night. Sucked out and thrown out, the moon (Vrtra) appears again 
and waxes to become his food. 


18. tad va esd evéndrah | ya esa tapaty. athaisa eva vytré yac candramah. so ‘syaisa 
bhratrvyajanmeva. tasmad yady dpi pura vidiram ivodité ’thainam etam ratrim 
upaivd nyaplavate. sO ’sya vyattam dpadyate. 19. tam grasitvodeti. | sa nd purastan 
na pascad dadryse. ... 20. tam nirdhiva nirasyati. | sd esd dhitdh pascad dadyse. sa 
punar apyayate. sd etésyaivannddyaya punar apyayate. ... 


18. Then, verily, this very one is Indra, who heats here (i.e., the sun). On the other 
hand, this very one is Vrtra, if [it concerns] (vad) the moon. As such (the moon), this 
(Vrtra) is his (Indra’s) rival just by nature. Therefore, even though [Vrtra = the moon] 
rose formerly just far away [from Indra = the sun], [Vrtra] floats then indeed near to 
him (Indra) this night. Thus, he (Vrtra) falls into his (Indra’s) opened mouth. 19. [In- 
dra] rises after having devoured him (Vrtra). He (Vrtra) is seen neither in the east nor 
in the west. ... 20. After having sucked him out, [Indra] throws him out. Thus, sucked 
out, this (Vrtra) is seen in the west. He swells again. He swells again for the food of 
this very one (Indra). ... 


In other versions of the myth, Vrtra is divided by Indra into parts and transformed 
into the moon, stars, Soma (sap or plant), belly, variegated creatures, etc.°' For ex- 
ample, in RV 10,138.6 [Indra] addressed to Indra as vrtrahdn- (138.5b): 


eta tyd te Srutyani kévala | yad éka ékam dkynor ayajnam | 
masam vidhanam adadha adhi dydvi\ tvaya ‘vibhinnam bharati pradhim pita || 


These (the above-mentioned) fames belong only to you (Indra), when you alone made 
the other one (Vrtra) devoid of worship. You had put (adadhdas) the disposer of the 
months (i.e., the moon; vidhdna-, see just above and fn. 57) upon the heaven. The 
father (the heaven) carries that which was divided asunder by you as a segment of a 
chariot’s rim (pradhi-)™. 


In SB 1,6.3.17 [Darsapirnamasau], Indra divided Vrtra into halves and changed to 
the moon and the belly of the creatures respectively; as his food, the moon waxes 


oe Cf. Sakamoto-Gotd 2010: 1124f. 


61 On the RV: 10,49.6 (celestial bodies) and 138,6 (the moon), see Geldner ad. loc. In the 
YV: MS? IV 16f.:58.16f. [Rajastiya] ~ TS? 2,5.2.5 [Darsaptirmamasau] (Naksatras in heaven and 
variegated creatures on earth; > Ex.7.2.); MS? 3,7.8:87.17 and 10,5:136.19-137.1 [Agnistoma] 
(Soma plant); KS? 12,3:165.1 [Traidhatavya] (Soma sap); MSP 2,4.4:41.18 [Traidhatavya] ~ 
TS? 2,4.12.6 [Traidhataviya] (Indra’s belly); SB 1,6.3.17 [DarSaptirnamasau] (the moon and the 
belly of creatures on earth, s. above). For the myth of Indra and Vrtra, s. 1.3. and Ex.7.1, 7.2, 
74. 


6 Padas cd suggest the following story: Indra had put Vrtra as the moon above heaven, then 


cut him asunder into twelve parts, namely pradhi-, which is a metaphor for the moon belonging 
to each month. The rim of a wheel is considered to have been composed of 12 pradhi-; hence, 
the wheel (cakrd-) was compared to the whole year composed of 12 months in RV 1,164.48. Cf. 
Got6 2013a ad 4,30.15: Felgen, pradhi-, Krummbhdlzer, Teilstiicke des Felgenkranzes “dessen 
einzelne Segmente durch je eine Speiche mit der Radnabe verbunden waren” (Klingenschmitt 
1980: 216f. = 2005: 210f.). 
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by transfer of food from the belly of creatures on earth (— 1.3, fn. 61, 3.1., fn. 72, 
Ex.7.1, 7.2): 


. sd vai mé ‘nnam edhiti. tathéti. tam dvedhanvabhinat. tasya ydt saumyam 
nyaktam asa tam candrémasam cakara-. jtha yad asyasuryam asa ténemah praja 
udarendvidhyat. tasmad ahur vrtrd eva tdrhy anndda asid vrtré etarhiti-. dam hi yad 
asav apurydte smad evaital lokiid apyayate. ... 


. [Indra said to Vrtra:] “You [saying] so, be verily my food!”. [Vrtra said:] “All 
right”. [Indra] divided [Vrtra] in two parts. Of him existed [a part] smeared [with 
Soma sap], belonging to Soma; [Indra] made it the moon. Of him existed, on the other 
hand, [the other part] belonging to Asura; [Indra] penetrated the creatures on earth by 
it as the belly. Therefore, people say: “Indra alone was at that time the eater of food. 
Vrtra [is even] now [the eater of food]”. In this case, namely, when the yonder (moon) 
waxes, it waxes [by food brought] from this very [belly of creatures on earth], from 
this world. ... 


2.4. The moon’s marriage with Naksatras including the sun 


During the period between two successive conjunctions with the sun, the moon ad- 
vances on its orbit over 28 (or 27; — fn. 46, fn. 63) nights, approaching every night 
a different fixed star (or star-group), and staying with the sun at home (ama;— 2.1., 
fn. 41) in the Amavasya night (sometimes two Amavasya nights; — 1.2., fn. 14, 
2.1., fn. 39, fn. 107). The stars including the sun visited by the moon are named 
naksatra- (nt.) ‘the place to which the moon attains (ndksa-") [and in which he stays 
overnight]’, hence ‘lunar mansion’. 

In the RV, ndksatra- in the singular signifies always the sun as ‘the Naksatra par 
excellence’, namely ‘the sun’s home’. After the RV onward, the sun was excluded 
from the Naksatras and the star(group)s on the moon’s path were classified into the 
28 Naksatras (AV[S], MS", TB") or the 27 Naksatras (KS", TS", TB™).®3 In addi- 
tion to them, brahmand- ‘Brahmin‘ is counted as the last Naksatra in the MS™ and 
the TB’, which suggests the concept that the sun stays in the sacrificial fire by the 
Brahmin on earth in the Amavasy4 night (— 2.1., fn. 46, fn. 47). 


& The former model of 28 Naksatras is based on the synodic month, i.e., the period between 


two successive lunar conjunctions with the sun (on average ca. 29.53 solar days) and, being ac- 
cessible to the common people, was favored in popular ceremonies. On the other hand, the latter 
of 27 Naksatras is based on the sidereal month, i.e., a cycle of the moon’s movement related 
to the fixed stars (on average ca. 27.32 solar days) and, as a more scientific model, prevailed 
among the priest-scholars. This model was inherited by Jyotisa, the post-Vedic astronomy, 
in which the Naksatras were transformed into the equally spaced 27 zones (each 13.3...°) on 
the moon’s path. For details of the Naksatras, cf. Sakamoto-Got6 2011: esp. 1083; also 2010: 
1075f., 1118f. 

a MS™ 2,13.20:166.9f. [Agniciti, Naksatrestaka] brahamano ndksatram. somo devata. 
“The [29"] Naksatra is the Brahmin. [Its] divinity is Soma”; TB? 1,5.3.4 [rite for the Naksatras] 


brahmano va astavims6 ndksatranam. “The 28" of the Naksatras is verily the Brahmin”. Cf. 
Sakamoto-Got6 2011: 1078f., 1080. 
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The month is named after the Naksatra around which the full moon stays, e.g., 
the month Magha from Maghas (RV Aghas) at the full moon (— 3.2.4., fn. 106), 
probably because the Naksatra at the new moon, conjunct with the sun, is invisible. 

The Naksatras composed of stars are often treated as female deities who are the 
moon’s wives. The moon’s marriage with Naksatras (except for the sun) who are 
Prajapati’s daughters is referred to in the prose of the Black YV: MS? 2,2.7:21.4-14; 
KS? 11,3:147.1-12; TS? 2,3.5.1-3.% The moon’s wedding with the sun is treated in 
RV 10,85 and its parallels in the AV (— 3.2.), AitB 4,7 ~ KausB 18,1,7—9 (— 3.2.2., 
fn.94). 


2.5. Two phases of Venus, the morning and evening stars, and their relation 
to the sun 


As an interior planet, Venus turns around the sun on a 584-day cycle changing its 
appearance: invisible (in a superior conjunction) — the evening star — invisible (in 
an inferior conjunction) — the morning star. The morning or evening star appears 
for several months in return in the eastern or western sky respectively, changing its 
position and brightness. During this period, the moon repeats its waxing and waning 
cycle independently from Venus. Venus’ greatest elongation from the sun is 47°. In 
consequence, the morning or evening star moves around the sun in the distance of 
max. 47°, i.e., the distance of less than 4 Naksatras. 

Following the morning star, the sun rises in the east and moves on its celestial 
way to the west, while the evening star pursues the sun which has set down in the 
west and appears next morning in the east. This phenomenon seems to have led to 
the concept that the morning and evening stars assist the rising sun and the setting 
sun respectively in its daily transfer around the earth. 

In the RV, the binary gods Asvin and Nasatya are supposed to represent the 
morning and evening stars: Asvin, as the morning star, carries the sun in his chariot 
from the east to the west in the sky by day, and Nasatya, as the evening star, salvages 
the sun set down in the ocean surrounding and underlying the earth and brings it 
back in a ship from the west to the east by night.°° 


3. Reveda 10,85 (~ AV[S] 14,1-2; AV[P] 18,1) 


This Stkta, called “Savitrt Strya” (Sirya belonging to Savitr) or “the wedding 
hymn”, is common to the RV and the AV ([S] as well as [P]) and well known for 
Sirya’s wedding procession as the prototype of a human bride’s wedding. It is based 
on the latest astronomy of the time, regarding the correlative movements of sun, 


® Cf. Sakamoto-Got6 2010: 1123f. 
ee Cf. Gotd 2009: 199-226, 2020b: 27-30. 
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moon, planet and fixed stars. Its leitmotif is the lunar conjunction with the sun, meta- 
phorically expressed as Siirya’s marriage with the moon god Soma, arranged by Asvin 
and Nasatya, i.e., two phases of Venus. 

The Sikta is composed of five parts: 

— Part 1: stanzas 1-5 (Anustubh); the double-meaning of Soma and the 
monthly new moon sacrifice with Soma offering. 

— Part 2: stanzas 6-13 (Anustubh); the myth of Sirya’s wedding procession. 

— Part 3: stanzas 14-17 (1 Tristubh + 3 Anustubh; ~ AV[P] 18,1.1—4); the 
riddle of the third wheel of the chariot (ratha-) of both ASvins who went to 
Sirya’s wedding procession. This part is omitted in this paper. 

— Part 4: stanzas 18-19 (2 Tristubh); astronomical knowledge on the cor- 
relative movement of sun and moon and on the moon’s periodical rebirth, 
discussed above 2.2., cf. also fn. 50, Ex. 3, fn. 145. The moon is expressed 
by candrdmas-; Soma as the moon is not mentioned. 

— Part 5: stanzas 20-47 (8 Tristubh + 1 Jagati + 1 Tristbh/Jagati +1 
Nyankusarini [alias Urobrhati, also Skandhogrivi; 8+12+8+8 syllables; 
st.34]* + 17 Anustubh ~ AV[P] 18,1.1-4); blessing for the human bride in 
wedding ceremonies. The character of the Grhya ritual is remarkable. This 
part is omitted in this paper. 

Parts | and 4 are not related to Stirya and her wedding (procession). 


3.1. Part 1: stanzas 1-5 (AV[S] 14,1.1-5 = AV[P] 18,1.1—-4) 


This part introduces the Stkta by imparting the secret knowledge regarding Soma 
monopolized by the learned Brahmins: s6ma- means not only sap pressed out from 
a plant on earth, but also the moon in heaven, which is consumed by the gods and 
accordingly waxes and wanes (—> 1.2., Ex. 3. AV 7,81.6).* The sun is expressed by 
mase. siirya-. It is to be remarked that the order of st. 4 and st. 5 is reversed in the 
AV[S] and st. 5 is wanting in the AV[P]. 


er According to Pingala’s Chandahsiitra 3,28-30, cf. Weber 1863: 243f., 147f., 91/94/96 
(Nidanasitra), 154 (table of main metres). 


68 Tt is supposed that the peculiarities common to the moon and Soma sap (— 1., fn. 3, fn. 


4) led to their equation: 1) [wakefulness in the night] Shining in the heaven, the moon is awake 
through the night, while Soma sap has a stimulating and awakening effect, which bestows 
men with the ability of being always awake, even in the night. 2) [the gods’ food or drink for 
immortality] Being always awake without sleeping signifies transcending the elapse of time 
marked by daily sleep. Soma sap is therefore considered to brings immortality, namely amy'ta- 
as ‘ambrosia’, cf. RV 9,91.2 (séma- = amy'ta-); 8,38.12 and 9,84.2 (séma- = amrtya-); 1,84.4 
and 8,48.8 (soma- = dmartya-). As most valuable oblation to the gods, Soma sap is the gods’ 
drink which makes them immortal. On the other hand, it was generally recognized that the 
moon’s periodical waning and waxing are caused by the gods’ consuming it. As the gods’ food, 
the moon and Soma sap are linked together. This concept developed further into the “Pitryana” 
of the “Two-Way Doctrine” in the Upanisads. Cf. Sakamoto-Gotd 2015: 23-27, 62-70. 
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1. satyénottabhita bhumih | siryendttabhita dyauh | 
rténddityas tisthanti | divi sémo adhi Sritah || 


The earth is upheld by the truth. The heaven is upheld by the sun (sirya-). By the 
cosmic law (ytd- — 2.1.), the Aditya-gods stand. Soma is resting upon the heaven. 


2. sdémendditya balinah | sémena prthivi mahi | 
atho naksatranam esam' updasthe soma ahitah || 


By Soma, the Aditya-gods are possessed of power. By Soma, the earth is great. And 
then, Soma is placed in the lap of these Naksatras (— 2.4.). 


3. somam manyate papivan \yat sampimsanty osadhim | 
somam yam brahmano vidur | na tasyasnati kas cand® || 


[The Yajamana] considers himself to have drunk Soma, when [the priests] press out 
the (Soma) plant. Any one [on earth] does not eat that which the priest-scholars know 
as Soma (i.e., the moon). 


4. dchadvidhanair gupito | barhataih soma raksitah | 
gravam ic chynvan tisthasi!nd te asnati parthivah || 


Protected by the arrangements for covering, guarded by those belonging to the brhat-/ 
brhati- (barhata- p|.), O Soma (the moon), you stand hearing the very pressing stone 
(of the Soma plant). One who belongs to the earth does not eat (of) you (¢e: partitive 
gen.). 


5. yat tva deva prapibanti | tata a pyayase punah | 
vayuh sémasya raksita | samanam masa akytih || 


When [the gods] begin to drink you (Soma as plant sap offered in the new moon sac- 
rifice), O God, then you (the moon) wax again. The wind is Soma’s protector.”” The 
month (mdsa-) is the basic form of the years. 


St. 1-3 present Soma as the moon in heaven as well as plant sap for oblation. St. 
4 and 5 are addressed to Soma as a god (devd-), in the second person, in a double 
meaning of celestial Soma, the moon, and earthly Soma, plant sap. St. 3-4 suggest 
that the moon, celestial Soma, is consumed by divine beings, 1.e., the gods. 

St. 4 describes the new moon sacrifice in the morning following the Amavasya 
night (— 2.1., fn. 42, fn. 43). The celestial Soma, the moon, joined with the sun 
stays high in the sky and hears the pressing of the earthly Soma. The celestial Soma 
is protected by the covering arrangements, i.e., sunrays concealing the moon, and 
by those belonging to the brhat- (adj. ‘high’ and nt. “Brhat-saman, Brhat-uktha, 
etc.”), supposedly either the winds blowing in high space (cf. vayu- in the following 


6 For kas cand, AV(S) parthivah, (P) parthivah. 
70 The wind is often described as Soma’s protector, most probably because Soma is a wild 


plant growing in high terrain (— fn. 4), which is the territory ruled by the wind. 
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stanza), or priests’ voices chanting the Brhat-saman”!. 

St. 5 states in a puzzling way the relationship between the moon’s waxing and 
offering Soma sap at the new moon. We could suppose the following process: From 
the full moon to the conjunction, the moon is consumed by the gods and wanes. The 
moon, thus exhausted, disappears in the Amavasya night. Next morning, Soma sap 
is pressed and offered to the gods. Consequently, they begin to drink (prapibanti) 
this oblation and stop drinking the moon. As a result, the moon begins to wax. As- 
sumedly at full moon, Soma oblation is exhausted and the gods begin to drink the 
celestial Soma, the moon, which newly causes the moon’s waning. It is noteworthy 
that the oblation of Soma sap is not turned directly into the moon for its swelling. 
The moon’s waxing and waning is given various interpretations in later literature.” 
In the Darusaptirnamasau (Y V+), this astronomical phenomenon is connected to 
Indra’s myth of smiting Vrtra (— 1.3., 2.3., Ex. 7). 


3.2. Part 2: stanzas 6-13 (AV[S] 14,1.6—-13 ~ AV[P] 18,1.5—10; 2.1-2) 


3.2.1. Text and translation 


From part 2 onward, the masculine noun siirya- ‘the sun, sun god’ disappears and the 
feminine sarya- comes to the fore. Sirya’s wedding procession to Soma, the moon, 
is told as a myth in the remote past, as is shown by the frequent use of the imperfect. 
The marriage of Sirya and Soma symbolizes the conjunction of the moon and 

the sun. Their wedding ceremony is expected to be the new moon sacrifice. Here is, 
however, not the monthly sacrifice as in part 1, but the annual one combined with 
slaughtering cattle and performed under specified Naksatras. 

The order of st. 6 and st.7 is reversed in the AV(S) and (P). 

6. rdibhy asid anudéyi|narasamst nyocani | 


stiryaya bhadram id vaso \gathayaiti pariskytam” || 


a For the relation of the Brhat-saman and the sun which is high in the heavens, cf. Hil- 


lebrandt 1889: 326 (= KI. Schr. p. 101). 


P Cf. AV(S) 7,81.6 = (P) 1,102.4 (— Ex. 3): the gods swell and consume the moon. — SB 
1,6.3.17 [Darsapirmamasau]: the moon (a half of Vrtra) waxes by transfer of food from the 
belly (the other half) of creatures on earth (— 2.3., fn. 61, Ex. 7.1., 7.2). — SadvB 4(5) 6.2 ex- 
plains that the moon’s waxing and waning is caused by the Soma sacrifice monthly performed 
by the gods for themselves in heaven: pirvapakse vai deva diksante. te ‘parapakse somam 
bhaksayanti “In the former half-month, verily, the gods are consecrated (i.e., fast except for 
special food made of cooked milk). They consume Soma (the moon) in the latter half-month” 
(— 2.1., fn. 47). — AV(S) 7,81.5 =~ (P) 20,41.6 (— Ex. 3): the moon swells with the breath 
of the dead enemies. The concept that the dead enter the moon and are sent back to the earth, 
which causes the moon to swell and to wane, became prevalent, as found in JB 1,18 ~ 49 and 
KausU 1,2, and was incorporated into the “Two-way doctrines” (— Ex. 3). 


73 AV(S) pariskrta, (P) pariskrta: “Sirya’s garment [was] auspicious; she goes adorned 


with Gatha”. 
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Raibhi (a kind of Gatha)” was [her] wet nurse (anudéyi-)”, Narasamsi (a kind of 
Gatha)”* [was her] intimate (n,ydcani-)” [female attendant]. Siirya’s auspicious gar- 
ment goes adorned with Gatha (— fn. 73). 


7. cittir a” upabarhanam!caksur a (— fn. 79) abh yanjanam | 
dyaur bhiumih kosa asid |yad dyat siirya patim || 


Consciousness was (ipf. ds) [her] cushion. Sight was (ipf. as) [her] cosmetic unguent. 
The heaven [as well as] the earth was [her] chest, when Sirya went to [her] husband. 


8. stémda asan pratidhayah | kurtram chanda opasdh | 
siiryaya aSvind vara- | gnir dsit purogavah || 


The praise songs (stdma-) were veils (?: pratidhi-)*. The metre was the hair ornament 
(kurira-), [1.e.] hair-band (?: opasa-). Both Asivins [were] go-betweens (vara-, s. be- 
low and 3.2.2.; cf. 9b) for Stirya. Agni was the forerunner. 


9. sémo vadhityur abhavad | asvindstam ubha vara | 
suryam yat patye Samsantim |! manasa savitadadat \| 


Soma became the one who desires a bride (vadhiiyui-), both Asivins were go-betweens 
(vara-, s. below and 3.2.2.; cf. 8c), when Savitr gave with the (approving) mind 
(mdnasa)*' Sirya, who was expressing [her assent], to the husband. 


™ Cf. Horsch 1966: 10 “1. Raibht: das Wort stammt von rebha ‘Sanger’, ‘Barde’ und be- 
zeichnet deshalb ein Bardenlied”. 


I Cf. Geldner 1957, “Amme” ad RV 10,85.6; 135.5, 6.; GraBmann 1873, s.v. f. “die zu 
liberlassende, die Braut (Brautjungfer)”; Whitney “the parting [song] (??)”. Cf. T. Goto 2017: 
240. 


7% Cf. Horsch 1966: 11: “2. Narasamsi: ... ‘Mannerpreisgesinge’ ... ” 


77 For the verbal and derivative forms of the root ok/oc/uc/ ‘sich gewohnen; gewohnt, hei- 


misch werden (get accustomed, become familiar)’, cf. T. Gotd 1993: 133-134. For ny-dcani-, 
cf. T. Gotd 2017: 240 “nyocani which occurs only here seems literally to mean ‘woman living 
at home’ or ‘making someone live at home, familiar; accustoming someone to the new family’, 
thus ‘playmate, Gespielin (Geldner)’ (cf. Geldner1957: 268 ad 10,85.6 and 367 ad 10,135)”; 
EWAia s.v. “etwa ‘liebliche’ (RV, AiG II-2,183)”; Whitney “the welcoming one [song] (?)”; 
GraBmann 1873, s.v. (nydcani), niocani (von uc mit ni) “wohl als adj. fem. zu fassen: gefallig, 
lieblich”. 

78 This stanza is based on the traditional custom that the bride who enters the husband’s 
house is accompanied by her wet nurse and intimate female attendant. 

7 In ab, RV and AV(S) a < ds by Sandhi, (P) a Gvat, b vad (3.sg.ipf. of avi/it‘help’?). For 
ds 3.sg. ipf. of as/s ‘exist, be’, cf. T. Gotd 1990: 1005 Anm.109. 

80 GraBmann 1873, s.v. “Querhélzer an der Wagendeichsel’”; Geldner (1957) “die Deichsel- 
stangen” with a note “nach Say. die Querhdlzer der Deichsel”; Whitney (1905) ad AV 14,1.8 
“cross-piece” with a note “... the commentators’ explanation of pratidhi ‘cross-pieces on the 
chariot-pole’ is extremely unlikely; it must rather be some article of a woman’s dress.” 


et mdnasa may modify c siryam ... Samsantim as well as d. savitadadat. On the former in- 


terpretation stands Geldner (1957) “die Strya ..., die von Herzen ihr Jawort gab”; on the latter, 
Grafmann 1873, s.v. mdnas 17) “(Instr.) mit bereitwilligem oder liebendem Geist.” The latter 
seems better from the context: in 10 and 12, a cart (dnas-) made of mind (mdnas) brought Strya 
to her husband; in 13, Savitr sent forth her wedding procession. It is assumed that the wedding 
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10. mano asyd dna asid | dyaur asid uta chadih | 
Sukrav anadvahav astam | ydd ayat siirya grham® || 


The mind was her cart (anas-)* (cf. 12¢ dno manasmayam). And the heaven was [the 
cart’s] hood. Two white shining [lights]** were two draught animals, when Sirya trav- 
eled to the house [of the husband] (— fn. 82). 


11. rks@mabhyam abhihitau | gavau te samanav itah*® | 
srot,ram® te cak,,ré astam | divi panthas caracar¢h \| 


Bound by Rc and Saman, your two attendant (samand-)*’ oxen go (pres.; AV ipf. > 
fn. 85). Auditory organ (sg.; AV du. two auditory organs — fn. 86) were (du.; — fn. 
86) your two wheels. There [was] a way for going repeatedly (caracard-)** in heaven. 


12. suci te cakré yatya | vyano aksa ahatah | 
dno manasmayam siirya- | srohat prayati patim || 


Two purely shining wheels® belonged to you traveling (by cart). Widely spreading 
breath [was] placed as an axle [on the cart]. Stirya rode a cart made of mind (cf. 10a; 
— fh. 83), starting off to [her] husband. 


cart is made of the mind of Savitr, the god who urges the sun’s movement (— fn. 54) and who, 
as Suirya’s father, approved her marriage and sent forth her procession. 


82 AV(S) patim, (P) patim ‘to the husband’. 


83 The cart made of mind in 10a and 12c is to be compared with the chariot made of mind in 


RV 10,135.3b, cf. T. Gotd 2017: 238-240 with fn. 5 and fn. 6, 242. 


84 They are supposed to be the morning and evening stars, i.e., ASvin and Nasatya. Cf. 1 1b. 


8 AV(S) = (P) aitam (ipf.) ‘went’. 
86 AV(S) srétre, (P) Srotre du. ‘two auditory organs’. In the RV, the verb is du. dstam accord- 


ing to the predicate, though the subject is in sg. 


87 Adj. sdmand-, attested only here and RV 3,30.9 (to bhimi-), is considered as a vrddhi- 
formation from nt. sdmana- ‘being together’ (— 2.3. RV 10,55.5, fn. 58) derived from sam 
‘together’, to mean ‘always being together, accompanying, attendant’, maybe hence ‘obedient, 
mild, friendly, kind, etc.’, from the relationship between Stirya and the two oxen (supposedly 
ASvin and Nasatya) acting as go-betweens and, at the same time, the morning and evening 
stars moving around the sun (— 10c, fn. 79) in this stanza as well as that between Indra and the 
earth in 3,30.9. Cf. GraBmann 1873, s.v. samand- a. ‘gemeinschaftlich, verreint [von sdmana]’, 
Geldner (1957) 3,30.9 ‘giitige (?) [Erde]’, 10,85.11 ‘freundlichen (?) Rinder’, Whitney AV 
14,1.11 ‘peaceful (?)’. For semantic development of derivatives from sam ‘together’, cf. Hoff- 
mann 1975: 494-501, esp. 497-500: Proto-Indo-European *s6m-tiio- ‘zusammen seiend, dabei 
seiend’ > Ved. santya- (voc. to Agni) ‘in Gemeinschaft befindlich, Genosse, Mitbewohner’, 
OHG samfti/semfti ‘angenehm, bequem, leicht’ (> sanft), OE séfte ‘angenehm, bequem, mild’ 
(> soft). The meaning and etymology of sdmand- together with saman- ‘mildness, kindness’ 
and santva- ‘placation’ are long in discussion, cf. Witzel 2013: 393, EWAia s.v. saman-, Darms 
1978: 170-171, Wennerberg 1981: 220, 306-307 (on saman-). 


88 cardcarda- with iterative meaning indicates the sun’s daily regular moving in one direction 


from east to west on his fixed path in heaven in daytime. Cf. Hoffmann “Der vedische Typus 
menamenam” 1975: 119 “immer weiter (bzw. hin und her) laufend”; AiG II-2, p.85 cardacara- ‘be- 
weglich’ RV 10,85,11d beside caldcala- ‘wackelnd’ 1,164,48d (~ AiG II-1, 147); GraBmann 1873, 
s.v. “eine Intensivbildung aus car ... ‘laufend, sich weithin erstreckend’, von dem Pfad der Sonne”. 


89 They imply the morning and evening stars, i.e., ASvin and Nasatya. 
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13. siiryayad vahatuh pragat | savita yam avasyjat | 
aghasu” hanyante gavo-' ,rjunyoh’' pari” uhyate || 


The wedding procession of Stirya, whom Savitr sent forth, has just begun to go (aor. 
indic.). [When the moon stays] at Agha@s ‘disastrous stars’ (fem.pl.; AV at Maghas 
‘mighty stars’— 3.2.4), cattle are slaughtered. At Arjunis ‘two silver-white stars’ 
(fem. du.; AV at Phalgunis [pl.] ‘at pale stars’— 3.2.4), [Stirya] is carried around 
(from the father’s house to the husband’s house). 


3.2.2. Relation among the gods in Sirya’s marriage 


The gods concerned in Sirya’s wedding procession are Agni, Soma, both ASivins and 
Savitr. Their relation is not stated plainly but understood as follows. 

The binary gods Asvin and Nasatya are two phases of the planet Venus, the 
morning and evening stars (— 2.5.). Both played an important role of vard- for the 
marriage. vard-, derived from var’ (vrnité) ‘choose’, is considered to mean origi- 
nally ‘one who chooses a marriage-partner for an unmarried, either for oneself or 
for others’, hence ‘one who asks a father for his daughter, either as one’s own bride 
or a bride of one’s acquaintance’. Though the former meaning is common, vard- is 
used here in the latter meaning’’. Soma (the moon) is described as vadhiiyii- ‘the 
one who desires a bride’ in contrast to ASvins as vard- in stanza 9. In this Sikta, the 
ASvins were not Soma’s rival in courting Stirya but arranged the marriage of Soma 
and Surya. 

Sirya’s father as well as her husband (pdti-) are not specified by name. From 
the context, it is natural to consider Savitr as her father and Soma as her husband. 
Savitr ‘stimulator’ is the personification of the driving force belonging to the sun and 
impels all beings to action; above all, he urges the sun to rise at daybreak. He gave 
Sirya to her husband and sent her forth to the husband’s house, and thus played the 
role of the bride’s father. Soma who desired Sirya as his bride (st. 5 vadhiiyii-) is 
understood to have become her husband (pdzti-). In stanzas 40-41 (part 5), Soma is 
mentioned as the first one who obtains the bride in the human wedding ceremony. 
From the Brahmanas onwards, the marriage between Soma and Siirya seems to be- 
come common knowledge. As to Siirya’s father, however, there are various views: 
Savitr, Prajapati, and Stirya (see just below). According to the AitB and KausB, 
Savitr or Prajapati gave Strya to King Soma.” Cf. also the episode that Prajapati 


99 AV(S) maghdsu, (P) maghasu. 
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AV(S) pl. phdlgunisu , (P) phalgunisu. 
9 AV(S) vytihyate, (P) vyuhyate: ‘is carried apart’. 

Cf. Grafmann 1873, s.v. vard ‘Freier, Brautgam als der wahlende’ ad 911(10,85), 8.9.; 
Geldner 1957: 10,85.8—-9 ‘die Werber der Stirya’ and Anm. ad 8c: “vara ist bald der Freier, der 
fiir sich wirbt (ApGS 3.19), bald der Freiwerber (ApGS 4.1) = varaka- (SankhGS 1,6.1)”. The 
latter meaning is attested: ApGS 1,2.16 vardh, 2,4.1 varan, maybe 1,3.7 varam, SankhGS 1,6.1 
varakan; later commonly diita- ‘messenger’. 


*  AitB 4,7 ~ KausB 18,1.7—9. Both texts explain “Asvina Sastra” composed for Sirya’s 
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gave his daughters, i.e., the Naksatras, to King Soma in the prose of Black YV (=> 
2.4.). 

Masculine siirya- and feminine siryd- are to be considered as male and female 
aspects of the same deity which represents the sun. sirya- is thought to have been 
transformed into siryd- for marriage with a male god Soma. 

However, in other hymns, mostly for Asvin and Nasatya, Siirya is described differ- 
ently. There are two patterns of episodes as to Stirya in the RV: 1) her father is Stirya; 
she gets on the Asvins’ chariot (rdatha-) with three wheels drawn by horses, either for 
the sun’s daily movement or for marriage to ASvin and Nasatya (the morning and eve- 
ning stars, i.e., Venus)”; 2) her father is Savitr; she gets on a cart (dnas-) made of mind 
(manasmaya-) with two bright wheels drawn by two bright oxen” for marriage to Soma 
(the moon). The relation between both the patterns requires further investigation.” 


3.2.3. Astronomical meaning of Sirya’s wedding procession 


In the night preceding Amavasya, the moon rises a little earlier than daybreak. The 
rising sun chases the moon in the eastern sky until the sun catches the moon. This 
sun’s moving is expressed as Sirya’s wedding procession toward the moon Soma, 
after which their conjunction, as a wedding ceremony, takes place. 

As mentioned above (— 2.5.), ASvin and Nasatya represent two phases of the 
planet Venus, the morning and evening stars. Observed from the earth, Venus moves 
around the sun in the distance less than four Naksatras. Though its synodic period is 
independent from the lunation and the solar year, it is not rare that the morning star is 
seen near the moon precedent to the conjunction in the eastern sky before daybreak. 
At first, Venus is situated between the moon and the sun. The distance of the moon 
and the sun decreases every night by one Naksatra, while Venus scarcely changes 
its position related to the sun. As a result, the moon passes Venus and joins with the 
sun. This positional change is understood to have awakened the thought that ASvins 
act as go-betweens for joining the sun and moon. 

The procedures of the wedding ceremony underlying the hymn are supposed 
as follows: The go-betweens choose a man as bridegroom for an unmarried girl 
and request her father to marry her to this man. If she agrees, the father proclaims 
that he gives him his daughter. For bride price, the go-betweens bring cattle to the 
father, a part of which is slaughtered for the feast to welcome them. The bride is 


wedding ceremony and refer to Savitr as well as Prajapati as Stirya’s father, which seems to 
reflect the process of replacement of Savitr by Prajapati. 


°° ASvin and Nasatya became Sirya’s husbands (pati) in RV 4,43.6. 


°° Two wheels as well as two oxen imply the morning and evening stars, i.e., ASvin and 


Nasatya. In stanza 26 of the fifth part, however, the bride is carried by the Asvins’ chariot. 


°7 Tt is possible to assume that both come back to a common source at the proto-Indo- 


European stage, such as the myth that Venus and the moon compete for the sun’s daughter, but 
this problem is beyond this paper. For this myth pointed out by W. Mannhardt and others, cf. 
Gotd 2009: 38 (:2). 


156 JUNKO SAKAMOTO-GOTO 


carried by the go-betweens to the bridegroom’s house, where the wedding ceremo- 
ny is held. This style of marriage seems to be found all over the world and suitable 
for the one who wants to bring his bride from a remote distance and cannot leave 
his dwelling.’* According to the Grhyasiitras, however, it is the prevailing custom 
that, after the engagement, the bridegroom goes to the bride’s father’s house for 
the wedding ceremony and then comes back with the bride to his house. This pat- 
tern is difficult to apply to Soma (the moon), who can move only in one direction 
on his path. 


3.2.4. Time of Siirya’s wedding procession 


St. 13 refers to two Naksatra names”, which reveal the specific time for/to(?) 
Sirya’s wedding procession and slaughtering cattle. agha- (f. pl.) ‘disastrous [stars]’ 
(renamed magha- ‘competent [stars]’ AV) are identified with the former part of Leo, 
i.e., Regulus (Leo a)!, n!°! and y!” (Algieba), and so on. arjuni- (f. du.) ‘two silver- 
white [stars]’ are identified with a pair of white stars on the back of Leo, i.e., 6 
(Zosma)!'™ and 0 (Chertan)'™. In the AV, arjuni- (f. du.) is replaced by phalguni- 
(pl.), which consists of more than three white stars Leo 6 (Zosma), 8 (Chertan) and 
B (Denebola)!® and so on. phdlguni- is usually divided into two Naksatras: purva- 
phaluguni- (du./p1.) ‘the former parts of Phalguni’, i.e., Leo 6 (Zosma) and 0 (Cher- 
tan) (, etc.) and uttara-phaluguni- (du./pl.) ‘the latter part of Phalgunt’, i.e., Leo B 
(Denebola) and neighbouring star(s). 

Here arises a question as to the moon age at Aghas and Arjunis. Both the 
Naksatras immediately succeed one another. Now, Stirya’s procession represents the 
sun’s approaching the moon for the conjunction. Hence, the locatives aghdsu and 
drjunyoh are considered to express the moon’s position just before the conjunction: 
cattle are slaughtered when a moon around 27~28 days old stays at Aghas (Leo 
a. Regulus, etc.); Stirya’s wedding procession starts one night later, when a moon 
around 28~29 days old stays at Arujuni (Leo 6 Zosma and 8 Chertan); the conjunc- 
tion occurs near the next Naksatra, later called Uttara-Phalguni, of which the main 


°8 Cf. the legends of Tristan and Isolde, Siegfried and Briinhilde, etc. in which the bride fell 
in love not with her husband, but with the young and beautiful go-between. 


°° Here is the first indisputable occurrence of Naksatra names in Indian literature, cf. 


Sakamoto-got6d 2011: 1076. The relation of the Naksatras to the rites in human life is treated in 
TB" 1,5.1, cf. Sakamoto-Gotd 2011: 1080. For the suitable time (including Naksatras) for the 
wedding, cf. KausS 75.1—4; ParGS 1,4.5—7; AsvGS 1,4.1-2; ApGS 1,1.2; 2.12—16; 3.14 (for 
slaughtering cattle 1,3.1 and 5—9 — fn. 117). 

100 Celestial longitude 149°49°41”, latitude +00°27°52” (J2000.0). 

101 Celestial longitude 147°54’18”, latitude +04°51°57” (J2000.0). 

12 Celestial longitude 149°37’00”, latitude +08°48’53” (J2000.0). 

103 Celestial longitude 161°19’03”, latitude +14°20’00” (J2000.0). 

104 Celestial longitude 163°25’23”, latitude +09°40’26” (J2000.0). 

105 Celestial longitude 171°36’56”, latitude +12°15’56” (J2000.0). 
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star is Leo B Denebola. 

Another question we confront concerns when this conjunction takes place. In 
our times (centering on J2000.0),'” the sun’s closest approach to Regulus (— fn. 
100) occurs around 23 August; that to Denebola (— fn. 105) occurs around 14 Sep- 
tember, i.e., ca. 85 days later than the summer solstice (around 21 June). The lunar 
conjunction with the sun nearest Denebola occurs within a synodic month center- 
ing on 14 September. Every solar year (ca. 365.24 solar days), the time of the lunar 
conjunction shifts by ca. 11 days and accordingly the date of the new moon sacrifice 
changes. 

As an example, let us take the conjunction which occurred on 20 September 
in 2017 at Kabul (34°30’00” N; 69°12’00” E). At 03:19 on 18 September, a moon 
27.3 days old rose at the apparent place 148°39’01” close to Venus (147°32’59”’) 
and Regulus (150°04’03”) of Maghas; on this day, oxen should have been slaugh- 
tered. At 04:23 on 19 September, a moon 28.3 days old rose at the apparent place 
162°24’01” near Chertan (163°39°43”) of Arjunis and the sun rose at 05:32; the 
wedding procession should have started. The night between 19 and 20 September 
falls on the Amavasya night in which the moon is practically invisible.'°’ At 10:00 
on 20 September, the conjunction occurred at the apparent place 177°27’10”, near 
Denebola (171°37’56”); the new moon sacrifice should have been performed in the 
morning of the 20" (— fn. 107). 

Around 1200 BCE when the RV is considered to have been compiled and fixed 
in the final form, celestial longitudes of the fixed stars were by ca. 45° less than that 
in 2000 CE due to the precession of the equinoxes.'® As a result, the lunar conjunc- 
tion near Denebola occurred ca. 44.35 days earlier, i.e., approximately 24~54 days 
(ca. one month) after the summer solstice (in a synodic month centering on 30 July 
of our calendar), namely in midsummer. 

Around 2300 BCE, Regulus is believed to have been very close to the sum- 
mer solstitial point (celestial longitude 90°).'® The lunar conjunction after the sum- 


106 The following data are based on Chronological Scientific Tables 2019 and Stella Naviga- 


tor 11 (2019). 


107 On 19" Sep., the moon set at 17:42 by 19 minutes before the sunset at 18:01. On 20., the 
moon of 29.3 day rose at 5:25, only by 8 minutes earlier than the sunrise at 5:33, so that the 
moon must have been invisible by the naked eye. On the same day, the moon of 0.3 day set at 
18:18 by 18 minutes later than the sunset at 18:00. The two successive nights from 19th to 21th 
could be considered as prior and posterior Amavasyas (— fn. 39), Sintvalt ‘prior conjunction 
night’ and Kuht ‘posterior conjunction night’ (— fn. 14). 


108 The annual rate of precession of the equinoxes is 50.2911” (J2000.5), which is however 


not quite constant because of the eccentricity of the Earth’s orbit. 


109 If we calculate simply by the above-mentioned rate (— fn. 108) without taking other 


astronomical factors into consideration, about 4283 years are necessary for Regulus (celes- 
tial longitude 149°49°41” in J2000.0) to shift to the summer solstitial point (90°): 59°49°41” 
(215381”) + 50.2911"= 4282.6862... years. Hence Regulus is supposed to have been at 90° 
in 2283 BCE (2000 — 4283 = — 2283). According to Stella Navigator 11, Regulus’s apparent 
celestial longitude is 90° and latitude +00°20’48” from 08. to 10. Nov. 2332 BCE. 


158 JUNKO SAKAMOTO-GOTO 


mer solstice is considered to occur on the ecliptic between the Naksatras Aghas 
(Maghas) and Uttara-Phaluguni(s).!!° 

There is a high possibility that the Vedic Naksatra system was built up on the ba- 
sis of the astronomical situation around 2300 BCE, cf. Sakamoto-Goté 2011. In this 
period, the first Naksatra Krttikas (f. pl.)''! ‘weaving women’, identified with Ple- 
iades''?, was approximately at the vernal equinox; the new moon at Krttikas occurs 
around the vernal equinox, the full moon around the autumnal equinox.'!? Regulus 
(— fn. 100) of Maghas (RV Aghas) was at the summer solstice; the new moon at 
Maghas occurs around the summer solstice, the full moon around the winter solstice. 
The winter solstice coincides with the 23" Naksatra Satabhigaj (sg.) ‘that which has 
a hundred healers’ identified with Aquarius a''* and the autumn equinox coincides 
with the 15" Naksatra Anuradhas (pl. f.) ‘those which follow the success’ identified 
with Scorpio B (Acrab), 6 (Dschubba)!>, 2 and p.'!¢ 

Slaughtering cattle suggests, on the one hand, a feast held by the bride’s father 


40 The full moon is considered to stay the closest to Reglus around the winter solstice. Be- 


cause the theme of this Sikta is Stirya’s marriage to Soma, i.e., the lunar conjunction, only the 
summer solstice comes into question. 


"Il The word Ay‘ttikd- (f. pl.) is attested from the AV onward. As Thieme (1987: 965-966) 
assumes, the enigma stanza RV 1,164.16 seems to imply a group of stars (star- m.pl.) with a fe- 
male name, most probably kyttika- (f. pl.) as a Naksatra of seven stars; in this regard, Sakamoto- 
Gotd (2011: 1077) is to be corrected. The preceding stanza (RV 1,164.15) allures a group of 
seven stars being divine Rsis, of which one stays still (sthatar/y-) and others are to be sought 
(ista-). They are supposed to be Urusa Minor (Small Bear) composed of Poralis and three 
pairs of inconspicuous stars changing their position around Polaris, notwithstanding Thieme 
p.334-336 which identifies them with Urusa Major (Great Bear). 


"12 Acluster in Taurus, known as M 45 and popularly termed “the Seven Sisters”. The bright- 


est star of the cluster is Taurus n Alcyone: celestial longitude 59°58'59”", latitude +04°06'2 1’ 
(J2000.0); in 2300 BCE, celestial longitude 0°20’, latitude +03°46’ according to Stella Naviga- 
tor 11. 


"13 This implies a calendar system which puts a new year at the autumnal or spring equi- 


nox such as the Mesopotamian, the Iranian and the Jewish calendars. In the Brahmanas and 
Srautasiitras, however, the new year was commonly considered to begin with the month 
Phalguna or Caitra. Noteworthy is also the Ekastaka (— fn. 122, fn. 124), 8" night (and fol- 
lowing day) after the full moon of the month Magha; this full moon falls around the winter 
solstice in ca. 2300 BCE, see above. For the new year of the Proto-Indo-Iranian and the Iranian 
calendar, cf. Boyce 1996 (3rd.): 1 174, 1982: II 108, Rose 2015: 379-383; for that of the Vedic 
calendar, cf. Macdonell—keith 1912: I 421—427 (s.v. Naksatra) and II 157-158 (s.v. Masa). 

"4 Celestial longitude 333°20'11”, latitude +10°40'49” (J2000.0). In 2300 BCE, supposedly 
celestial longitude 273°45’, latitude +10°53’ according to Stella Navigator 11. 

US Celestial longitude 242°56'57", latitude -05°26'34” (J2000.0). In 2300 BCE, supposedly 
celestial longitude 183°, latitude —01°35’ according to Stella Navigator 11. 

16 The Naksatra Anuradhas is found between the 14" Naksatra Visakhe (du. nt.) ‘forked’ 
identified with Libra a and B (Zubeneschama: celestial longitude 229°28'33", latitude 
+08°32'59" (J2000.0)) and the 16 Naksatra Jyéstha/Jyestha (sg. f.) identified with Scorpio 
a (Antares: celestial longitude 249°46'08”, latitude —04°32'27” (J2000.0). About 900 BCE, 
Jyestha was situated approximately at the autumn equinox (celestial longitude 270°) and the 
month Jaistha, of which the full moon occured around Jestha, fell on the spring equinox. 
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for the go-betweens who arranged the marriage and brought cattle as bride-price,!"” 
on the other hand, the animal sacrifice performed originally around the summer sol- 
stice.!!® The Gathas, Stomas, Chandas, Re and Saman accompanying Sirya (st. 7, 8, 
11) allure a Soma Sacrifice, cf. the Visuvant (s. below). 

Summing up these points, it is assumed that in the late 3 millennium BCE, 
i.e., at a Proto-Indo-Iranian stage, the conjunction immediately after the summer 
solstice'!? was celebrated as the divine marriage of the sun goddess and the moon 
god, which is a splendid annual new moon sacrifice accompanied by animal and 
Soma sacrifices. 

The summer solstice is the moment in which the sun’s energy reaches its climax 
and begins to decline. Siirya’s wedding procession to Soma after the summer sol- 
stice seems to symbolize an explosion of the sun’s procreative power and its transfer 
to the moon. Even today, there are various kinds of summer solstice cerebrations 
joined with customs of courting or marriage, e.g., St. John’s Eve. 

As a Vedic rite dedicated to the sun in midsummer, composed of Soma and 
animal sacrifices with Samans, we could recall the Visuvat performed on the mid- 
point day of the Gavamayana, a one-year Sattra.!?° According to its timetable in the 
Srautasiitras,'”! the Visuvat takes place 204 days (21~22 days and a solar half year) 
after the beginning of its Diksa.'” If the Diksa starts originally on the Ekastaka (the 


"7 According to the Grhyasiitras, cattle (cow, ox, bull) may be slaughtered only in three 


cases: 1) ancestor-worship, 2) feast of the wedding ceremony, 3) welcoming the guest, cf. e.g. 
ApGS 1,3.1-9 (— fn. 99). 


"8 The time for the animal sacrifice independent from the Soma sacrifice differs according to 


the Srautasiitras. It is generally repeated yearly or half-yearly, and, in the latter case, originally 
around the summer and winter solstices. Cf. Schwab 1886: XIII-XV. 


"9 Consequently, the following remarks in Sakamoto-Gotd 2015: 20 and 22 are to be cor- 


rected: p.20 “Stirya’s wedding ceremony takes place at the new moon between the months 
Magha and Phalguna”, p.22 “Cattle are slaughtered (sacrificed) in the month Magha, which 
stands at the end ofa year, and the wedding is celebrated in the month Phalguna, at the begin- 
ning of a year” (translated from Japanese). 


120 The Sattra ‘session for Soma offering’ is a special type of the Soma sacrifice in which 


Soma pressing continues longer than 12 days; all the participants are Brahmins and serve as 
priests as well as Yajamanas. The Gavamayana consists of Diksa ‘consecration’ of 12 days, 
Upasad ‘attendance (on Soma plant)’ of 12 days and Prasuta ‘continued pressing of Soma’ of a 
whole year (samvatsara-: 360 days), cf. BaudhSS 16,14, ete. 


121 For the procedures of the Gavamayana, cf. Hillebrandt 1897: 157f. 


122 As to the time for starting the Diksa of the Gavamayana, various views are presented in 


the brahmanas and Srautasiitras, e.g., the Ekastaka “the eighth night (and the following day) 
in the waning half of the month Magha” (— fn. 113, fn. 124), the full moon day of the month 
Phalguna, Caitra, or four days before the full moon of the month Magha, Phalguna, Caitra, 
etc. Cf. TS? 7,4.8.1-3 [Samvatsara-sattra] samvatsaraya diksydmana ekastakayam dikserann. 
esd vai samvtsardsya pdtni ydd ekastaka. ... phalguni-pirnamasé dikseran. mitkham va etdt 
\| 1 || samvatsardsya yat phalgunipirnamaso. ... citraptirnamasé dikseran. mikham va etait 
samvatsarasya ydc citradpurnamdso. ... caturahé purastat paurnamasydi dikseran. tésam 
ekastakayam kraydh sdmpadyate. ... “Those who are going to consecrate themselves for the 
whole year (Sattra) should consecrate themselves on (the day of) the Ekastaka. This is verily 
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8" after the full moon at Magha!”3), as TS? 3,3.8.4—5. suggests,!*4 the Visuvat falls on 
the day approximately one month later than the summer solstice around 2300 BCE, 
just like the above mentioned Sirya’s wedding ceremony. It is hence conceivable 
that the Visuvat was in origin related to the festival around the summer solstice at 
the Proto-Indo-Iranian period (— 1.3., fn. 10, 3.2.4., fn. 113, fn. 118, fn. 125).'?° Its 
counterpart, the Mahavrata, performed six months later than the Visuvat and on the 
last day but one of the Gavamayana, could supposedly go back to the festival around 
the winter solstice at the same period. 

On the other hand, an annual bull-sacrifice related with celestial bodies, such as 
sun, moon, Venus, constellation Leo, etc., reminds us of the ritual for the sun god 
Mi@ra (cf. ved. mitrd- orig. ‘treaty’), characterized by slaughtering a bull, of which 
worship spread from Iran to ancient Rome.!”° 


the wife of the whole year, if (it is) Ekastaka. ... They should consecrate themselves on (the day 
of) the full moon at Phalugunis. This is verily the front of the whole year, if (it is) the full moon 
at Phalugunis. ... They should consecrate themselves on (the day of) the full moon at Citra. 
This is verily the front of the whole year, if (it is) the full moon at Citra. ... Four days before 
the full moon, they should consecrate themselves. Their purchase (of Soma plant) falls on (the 
day of) Ekastaka.”; BaudhSS 16,13 ... te caturahe purastan maghyai paurnmdasyai diksante. 
tesam ekastakayam krayah sampadyate. ... caturaha eva purastat phalgunyai va caitryai va 
paurnamasyai diksante... “Four days before the full moon of the month Magha, they conse- 
crate themselves. Their purchase (of Soma plant) falls on the Ekastaka. ...They consecrate 
themselves just four days before the full moon of the month either Phalguna or Caitra. ...”. 


123 The full moon at Maghas occurs around the winter solstice about 2300 BCE, see above. 


124 TS? 3,3.8.4-5 [burning up of Barhis] (cf. Sakamoto- Gotd 2000a: 483, fn. 42): adhnam 
vidhanyam ekdistakayayam apupam catuhsaravam paktva pratar eténa kaksdm upaused. yadi 
|| 4 || dahati punyasdmam bhavati. yadi na dahati papasdmam. eténa ha sma va fsayah pura 
vijndnena dirghasattram upa yanti. “After having baked a cake of four dishes on Ekastaka 
which rules the division of days (between the old and new years), next morning, one should 
ignite a bush with this (cake). If [the bush] burns, [the harvest of this year] becomes the same as 
[that of] a good [year]. If [the bush] does not burn, [the harvest of this year becomes] the same 
as [that of] a bad [year]. With this cognition (vijfiana-), verily, the acient seers used to start the 
long Sattra.” For the Ekastaka which marks the end or the beginning of a solar year, s. above 
with fn. 113, fn. 122. 


125 For the relationship of the Visuvat and the Mahavrata to the solstices, cf. Hillebrandt 


1889: he admits that the Visuvat and the Mahavrata correspond to the summer and the winter 
solstice respectively according to most of the Vedic literature (306 [K1.Schr. 81]), but assumes 
that the beginning of the Gavamayana was originally in the month Taisa in midsummer, conse- 
quently the Visuvat at the winter solstice and the Mahavrata at the summer solstice (313-316 
[87—91]). 

126 Cf. Merkelbach 1984: 9-22, 35, 100-109, 272 (Abb.13: Leo, Regulus, planets, crescent), 
302 (Abb.47: around the bull slaughtered, constellations, the sun god, the moon goddess, Hes- 
perus, Lucifer), 324 (Abb.74), etc. In the young Avestan calendar, the 7" month and the 16" 
day of each month are dedicated to Mi@ra, cf. Bartholomae 1904 s.v. mi@ra- (miOrahe [ma], 
[avara]), Boyce 1982: IL 245-249, Rose 2015: 380-381. From Achaemenian times onward, the 
annual festival for Mi@ra (*miOrakana-, middle pers. mihragdn-) is performed on the 16" day 
of the 7" month (the month of the autumnal equinox), cf. Cumont 1923: 9; Boyce 1996 (3rd.): 
1172, 1982: II 33-36, 107-110, Rose 2015: 380-381, 383-385, 387-388. 
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4. Conclusion 


The above examined texts reveal, though partly, how the new moon was celebrated 
at the stage of the RV and AV: 
1) Oblations are offered to Agni at every knot-time, probably at the new and 
full moon (— 1.1.). 


2) Soma sap (pure or mixture) is offered to Indra at every knot-time for Soma 
sacrifice (— 1.1.). 


3) The moon’s periodical disappearance caused by the conjunction with the 
sun is given various interpretations, e.g., the moon’s cohabitation or mar- 
riage with the sun (— 2.4., 3.2.), the moon’s staying overnight at home 
(amavasya- AV+ — 2.1.), Indra’s swallowing the moon (— 2.3.), the gods’ 
consuming the moon as Soma (— 3.1.). 


4) Soma sap is offered the gods in the monthly new moon sacrifice based on 
the equivalence between the moon and Soma as the gods’ drink (— 3.1.). 


5) The annual new moon sacrifice accompanied by slaughtering oxen or cows 
takes place in midsummer as the wedding ceremony of the sun goddess 
Surya with the moon god Soma, which is presumed to go back to the cel- 
ebration of the lunar conjunction with the sun immediately after the sum- 
mer solstice in the Proto-Indo-Iranian time (— 3.2.). 


6) Goddesses such as Strya (— 3.2.), Amavasya (AV+ — 1.3., Ex. 1), 
Sintvali, etc. (= 1.2.) play important roles. They concern themselves in 
marriage, conception and birth. 


7) The periodical change of the moon is considered to correspond with the 
human cycle of conception, birth, death and rebirth. As result, the new 
moon sacrifice is combined with the ancestor worship. 


8) darsd- ‘the newly appeared moon after the conjunction’ (AV+) is not yet 
used as a ritual name (— 1.3., Ex. 3). 


In the process of compiling the YV, the new moon sacrifice (together with the full 
moon sacrifice; — 3.2.) traced in the RV and AV underwent a radical change from 
the worship of the moon (conjunct with the sun) to the worship of Indra (as the sun) 
parallel with transformation of the Indra’s myth of smiting Vrtra (equated with the 
moon). The new moon sacrifice named darsd- was systematized as the basic form of 
the Isti ‘sacrifice of dairy and grain oblations’ opposed to Soma sacrifice, whereas its 
ritual framework was made after the model of Soma sacrifice: the principal offering 
of Samnayya (a mixture of sour milk dadhi- and cooked fresh milk syta-) for Indra 
and the prior offering of Purodasa (a cake) for Agni (— 1.3., fn. 20, fn. 22, Ex. 6, 
Ex. 7). On the other hand, Purodasa (a cake) for Indra-Agni was introduced into the 
DarSa, as the Yajamana’s Anumantarana of the KS suggests, probably first as a sub- 
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sidiary offering, then substituted Samnayya in case of necessity. For example, TS? 
2,5.5.1-2 prohibits dsomaydajin-'?’ ‘one who does not habitually perform the Soma 
sacrifice’ to offer the Samnayya,'* which implies that dsomayajin- offers another 
oblation in the Darsa, namely Purodasa to Indra-Agni (— 1.3., fn. 36, fn. 37, Ex. 
6). This prohibition is plainly rejected in SB 1,6.4.10-11'”° and Samnayya is given 
superiority to Purodasa in ibid. 3—9. In course of the time, however, Purodasa for 
Indra-Agni prevailed over Samnayya for Indra, so that the latter was reduced to a 
mere variation of the Darga in the Srautasitras. 

Now, we will come back to the starting point of this paper, the problem of Soma 
offering (— 1.). It is undeniable that Soma sap was offered in the new moon sacrifice 
at a certain stage of the RV, at least by some tribes. This Soma offering exhibits a 
striking contrast to the Darsa as representative Isti, in which SAamndayya is offered as 
substitute for Soma oblation based on the equation of Dadhi with Soma sap. 

It is supposed that, due to the Indo-Aryans’ expansion east into and inside India, 
the plant Soma which grows in semi-arid zones in high terrains (— fn. 4) became 
difficult to obtain, so that Soma oblation was replaced first by Samnayya, a mixture 
of sour milk dadhi- and cooked fresh milk sytd-, drink which resembles Soma mix- 
ture, then by Purodasa probably on behalf of the uniformity of the new and full moon 
sacrifices: an twelve-kapala-cake for Indra-Agni :: an eleven kapala-cake for Agni- 
Soma. The pair of Indra-Agni and Agni-Soma was worshipped in the Kamyestis and 
Agnyupasthana from the beginning of the YV (— 1.3., Ex. 6.6.B, 6.7.A, 6.8.). 

The replacement of Soma mixture by SAmnayya must have been accomplished 
before the formation of the YV, all of which place the mantras for preparing Dadhi 
for Indra'*° at the very beginning of the Sarnhitas. All the mantras and brahmanas 
unanimously equate Dadhi with Soma sap as well as Samnayya with Soma mixture 
(— Ex. 5) and indicate making Purodasa for Agni. 

A similar change of oblations is found in the ancestor worship: Soma sap in the 


27 Opposed to somaydajin- ‘one who habitually performs the Soma sacrifice’. The suffix -in 


expresses a habitual act, cf. AiG III-2 356-357 (: 217c). Nishimura 2016: 237 somaydjin- ‘the 
one who has held the Soma sacrifice’ and dsomaydjin- ‘the one who has never held the Soma 
sacrifice’ are to be corrected. Cp. HirSS III 7,19 Ganah somena (perf. part. > fn.129). 


128 This prohibition reveals the Taittirtyaka priests’ intention to induce the Ahitagni to per- 


form the Soma sacrifice. Comparable is the restriction on offering the Agnihotra of the Rajanya: 
the Agnihotra is allowed only for the Rajanya who habitually performs the Soma sacrifice 
(soma-yGjin-) or habitually speaks the truth (satya-vadin-) ApSS 4,15.13 = HirSS 3,7.19 ijanah 
somena ‘having already performed a Soma sacrifice’, cf. Sakamoto-Got6 2020: 224-226, 228— 
229. 


129 Nishimura 2016: 237f. 


130 Namely, the mantras for grazing cows separated from the calves (the first mantra-col- 


lection) and the mantras for milking the cows returned from grazing and curdling milk (the 3" 
mantra-collection in the Black YV, the 2" in the VS). All these procedures are indispensable to 
obtain sufficient quantity of milk for making Dadhi for Indra to be used for Samnayya offering. 
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RV and AV!*! in contrast to grain foods such as pinda- ‘lump of cooked cereals’ in 
the Pindapitryajiia, puroddsa ‘cake’ (fn.20), dhdna- ‘roasted cereals’ and manthd- 
‘mixture of cereals’ in the Mahapitryajiia (a part of the Sakamedha belonging to the 
Caturmasyani), etc., as well as meat foods in the Ekastaka. 

Soma (— fn. 3, fn. 4) is assumed to have been introduced into the Proto-Indo- 
Iranian culture from other civilizations, such as BMAC, and to have been adopted 
into their rituals inherited from the preceding stage.' 

As to the new moon sacrifice at the Proto-Indo-Iranian stage, we have no certain 
evidence. Considering that the new moon symbolizes the periodical cycle of death 
and rebirth of living beings and is closely related to sexual reproduction, it is sup- 
posed that the oblation was originally some liquid food similar to semen, such as 
sour milk, cooked fresh milk, their mixture, porridge in milk as is used in the Grhya- 
type of the new moon sacrifice (— 1.3., fn. 46, fn. 47). 


Excursus 


Ex. 1. AV(S) 7,79 (= AV[P]-K 1,103): Hymn for amavasya- ‘the goddess of the 
lunar conjunction night’ 


1. = AV(P)-K 20,32.1; = TS™ 3,5.1.1(b) [Anvarambhantyesti] (— 1.2., 1.3., fn. 134, 
fn. 135, Ex.2.), Prattka TS™ 4,4.10.3 [Agnicayana], TB™ 1,5.1 [Naksatras], VaitS 
1,16 = KausS 5,5 (s. unten), Kaus 59,19; 2. > AV(P) 1,103.4; 3. = AV(P) 1,103.1; 
TS™3,5.1.1(c); 4. AV(P) lacking ~ AV(S) 7,80.3 = AV(P) 20,31.10. 

As mentioned above (— 2.1.), amdvasya- with or without ratri- (later ratri-) 
means ‘the night (and the following daytime — fn. 2, fn. 40) for staying at home 
(ama — fn. 41) of the moon conjunct with the sun’, i.e., the conjunction night 
including the following daytime, in which all the gods headed by Indra and the 
Yajamana’s ancestors dwell together nearby his fire Agni for the Upavasatha and 
the new moon sacrifice. In this hymn, amavdsya- is worshipped as a goddess with 
oblation havis- (— 1.2., fn. 5). 

According to the VaitS and the KausS,'** this hymn is recited together with the 


BI E.g. RV 10,14.13-15 (= AV 18,2.1-3); 15.3 (© AV 18,1.45); 154.1 (= AV 18,2.14), cf. 
Sakamoto-Got6 2015: 43-49; 2016: 286 (in Japanese), 259 (English summary). Cf. somyd- and 
saumyd- ‘the fathers who partake of Soma drink (offered to their king Yama)’ in RV 10,14.6, 
etc. (— fin. 153). 


182 In this reference, we confront the question about the origin of the God-name Indra. 


183 -VaitS 1,16 pratar hutvagnihotram “kuhii devim” (AV[S] 7,47), “vat te devah” (7,79) ity 
amd—vasyayam. | “rakam aham” (7,48), “purnda pascat” (7,80) iti paurnamasyam. “After hav- 
ing offered the Agnihotra, [the Yajamana recites] “kuhii devim” and “yat te devah’ in the day 
following the conjunction night (amdvasyayam), “rakam aham” and “pirnd pascdat” in the day 
following the full moon night (paurnamdsyam)’. KausS 5,5 states simply that the hymn for 
Paurnamasi and that for Amavasi are recited in the day following the full moon night and the 
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hymn for Kuh (AV[S] 7,47.1-2 ~ [P] 20,6.3-4) after the morning Agnihotra in 
the new moon sacrifice, and the hymn for Paurnamasi (— Ex. 2) with the hymn for 
Raka (AV[S] 7,48.1—2 = [P] 20,11.8-9 = RV 2,32.4—5) after the Agnihotra in the full 
moon sacrifice (— 1.2., fn. 13, fn. 14, fn. 15). 

A pair of a Paurnamasi stanzas (AV[S] 7,80.1 ~ [P] 1,102.2; — Ex. 2) and an 
Amavasya stanza (AV[S] 79.1 ~ [P] 20,32.1) are taken into the Taittirlya school: 1) 
TS” 3,5.1.1(ab) for oblations to Sarasvant and Sarasvati (sadrasvatau homau)'™ in 
the Anvarambhantyesti (introductory rite of the first full moon sacrifice after setting 
up the sacrificial fires)!*°; 2) in Prattka TS™ 4,4.10.3 [Agnicayana]'**; 3) in Pratika 
TB™ 1,5.1 [Naksatras]'3’. It is noteworthy that the Paurnamast stanza precedes the 
Amavasya stanza in this pair, corresponding with the performance order after having 
set up the sacrificial fires: first the full moon sacrifice, then the new moon sacrifice. 
Cf. further the Parvana Homa incorporated into the Darsapirnamasau, 1.e., the wor- 
ship of the full moon (parnamdsa-) and the night of conjunction (amdavasya-) with 
mantras TB™ 3,7.5.13 (y) (= AV[S] 7,80.2; — Ex. 2) and (z) respectively (— 1.3., 
fn. 31). 


1. ydt te deva akrnvan bhagadhéyam | dmavasye samvasanto (P samvadanto) 
mahitva | 
ténd no yajnam piprhi visvavare | rayim no dhehi subhage suviram || 


Your portion that the gods made, O Amavasya, dwelling (P talking) together by the 
greatness, by that (portion) accomplish our sacrifice, O [goddess] possessed of every 
boon (visvavara-)! Distribute wealth with good heroes to us, O [goddess] endowed 
with good share! 


2. aham eva- pmy amavasya"*8 |mam a (P ama) vasanti'? sukyto mayimeé | 
mayi deva ubhaye sadhyas cé- | ndrajyesthah samagacchanta sarve || 


I myself am Amavasya. [Coming] toward me, these well-doers dwell in me (P: these 
well-doers dwell at home in me). In me, both the gods and Sadhyas, all those who 
have Indra as the chief, assembled (imperf.). 


conjunction night respectively: “pirnd pascat” (AV 7,80) iti paurnamasyam. 6. “yat te deva 
akrnvan bhagadheyam” (7,79) ity amavasyayam. 

34 Cf, TS? 3,5.1.4 sdrasvatyai cartir bhavati sdrasvate dvadasakapdlo. mavasya vidi 
sdrasvati purndmdsah sdrasvan. “For Sarasvati, porridge is applied [as oblation]; for Saras- 
vant, cake (Purodasa) baked on twelve kapalas. Sarasvati is verily Amavasya; Sarasvant is 
Piirnamasa.”; BaudhSS 2,21, ApSS 5,23,4. 

'35 Cf. Krick 1982: 490-501. 


136 Cf. BaudhSS 10,46 = ApSS 17,6.5-10; ManSS 4,2.3.8. For piling bricks (istakd-) of the 
new and full moon beside the Naksatra-bricks, cf. Sakamoto-Gotd 2011: 1079-1080. 


‘37 This mantra-collection seems to have served for a popular ritual for the Naksatras wor- 


ship (different from the Naksatra-istis TB" 3,1.1—6), cf. Sakamoto-Got6 2011: 1080. 


138 Pada a has an unusual cadence as a Tristubh: —— v -. 


189 AV(S) Ed. Visvabandhu v.1. and AV(P)-K 1,103.4 vasantu. 
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sukytah ‘well-doers’ signifies those who had done good deeds, namely sacrifices 
for the gods and donations for the Brahmins, in the life on earth and have ascended 
to heaven after death. In this context, his deceased fathers return to the Yajamana’s 
home and stay with all the gods headed by Indra in the Amavasya night. The fathers 
are worshiped by the Yajam4na’s couple in the afternoon (monthly ancestor worship 
— 2.1., fn. 48, Ex. 4 AV(S) 7,10.19), stay overnight with them by the sacrificial fire 
(Upavasatha — 2.1., fn. 49), and assist next morning with the new moon sacrifice. 
By these rites, they are expected to bring brave sons to the Yajamana’s couple. 


3. dgan ratri samgdmani vasiinam | tirjam (P visvam) pustam vas v avesayanti |'° 
amavasyayai'' havisa vidhemo- | ajam duhanda (P vasand) payasa na agan || 


The night assembling the good (persons/things or the gods: pl. vasu-) has come [just 
now] (4-agan; aor. for actual past), making nourishment, flourishing [and] good enter 
[into our house]. We want to allocate (vidhema'”’) [her share] to Amavasya by obla- 
tion (havisa; — fn. 5). Yielding (milking) nourishment, with milk, [she] has come 
[just now] to us. 


A wordplay of vdsu- is found in ab. Amavasya is described as a cow which milks 
everything desired, nourishment par excellence. Cf. Viraj as a cow (— 1.2., Ex. 4.). 


4. dmdavasye nd tvad etan Pa any6 | visva riipani paribhur jajana | 
yatkamas te juhumds tan no astu|vaydém syama pdtayo rayinam || 


O Amavasya, no one other than you has given birth (perf. jajana) to all these forms, 
embracing [them]. That which desiring we offer to you, let that (desired) exist as ours. 
We want to be owners of wealth. 


The 4" stanza is lacking in the AV(P) and seems to have been transformed from the 
stanza beginning with prdjapate RV 10,121.10 (hymn for Hiranyagarbha and the 
god called kd- ‘who’) ~ AV(S) 7,80.3 = AV(P) 20,31.10 (— Ex. 2, fn. 143). 


Ex. 2. AV(S) 7,80 (= AV[P] 1,102): Hymn for paurnamasi ‘goddess of the full 
moon (night)’ 


1. = AV(P) 1,102.2 = TS™ 3,5.1.1(a) [Avnarambhantyesti] (— 1.2., 1.3., Ex.1, fn. 
134, fn. 135); Pratika TB™ 3,1.1(12) [Naksatras], ManSS 6,2.3 [Agnicayana], KausS 
59,19; 2. AV(P) lacking; ~ TB™ 3,7.5.13 (y) = ApSS 2,20.5; ManSS$ 1,3.2.21; 3. = 
AV(P) 20,31.10; RV 10,121.10 [a god called ka-]; MS™ 2,6.12; 4,14.1; TS™ 1,8.14.2 
(M); VS 10,20; Pratika TB™ 2,8.1; KausS 59,19; etc.; 4. ~ AV(P) 1,102.1. 


paurnamasi, derived from pirndmas- ‘the full moon’, means usually as an abbrevia- 


140 -7O 26] QWByyeys wos 


at: AVP). K -vasyayam 


2 For vidhéma (opt. them. root-aor. vidh-d-, originated from vi-dhd) and the type of opt. 


-ema, etc. belonging to athem. root-aor., cf. Gots 2013: 95-100. 
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tion of paurnamasi ratri- (ratri-) ‘the full moon night’ (and the following daytime; 
— fn. 2, fn. 40). In this hymn, however, paurnamast is treated rather as the goddess 
of the full moon itself than that of the full moon night (and daytime). A correspond- 
ing masculine deity paurnamdsd- appears in st. 2 (only in the Saunaka-recension). 

This hymn is recited with the hymn for Raka (AV(S) 7,48.1—2 ~ [P] 20,11.8—9; 
— 1.2., fn. 13, fn. 14, fn. 15) after the morning Agnihotra in the full moon sacrifice 
(— Ex. 1, fn. 133). 

For the pair of Paurnamast stanzas (AV[S] 7,80.1 ~ AV[P] 1,102.2) and Amavasya 
stanza (AV[S] 79.1 ~ AV[P] 20,32.1; > Ex. 1), s. Ex. 1, fn. 134-137. 


1. piirnd pascad utd pirnd purastad | in madhyatéh paurnamast jigaya | 
tasyam devaih samvasanto mahitva | nakasya prsthé sam isa madema || 


Full in west and full in east, the full moon night (the goddess of the full moon) has 
won a victory (perf. vid ... jigdya) in the middle (of the sky). Staying together with the 
gods in her, with the greatness, we want to become intoxicated with nourishment on 
the upper side of the vault of heaven! 


The Yajamanas express their wish for dwelling and becoming intoxicated, assumed- 
ly with Soma sap which is at the same time the moon itself, together with gods high 
above heaven in the full moon. Drinking Soma in the full moon presents a contrast 
to offering Soma in the new moon sacrifice described in the RV 10,85.4—5; the 
former causes the moon’s waning and the latter its waxing (— 3.1.). This wish is 
supposed to be applied to the next life of the Yajamanas, for, at latest from the YV 
onward, he has to observe his duty of fasting during the full moon night (> 1.3., fn. 
29, 2.1., fn. 49) and that any intoxicating drink is offered in the full moon sacrifice. 
For the concept that the dead enter the moon, cf. st. 4 and AV[S] 7,81.5 (— Ex. 3); 
for their becoming intoxicated in the middle of heaven, cf. RV 10,14.7—8; 15.14 
[Yama-Sikta]. 


2. vrsabham vajinam vayam! paurnamasdm yajamahe | 
sa no dadat,y aksitam | rayim anupadasvatim || 


We worship the full moon god (paurnamdasd- m.) as a victorious bull. Let him give us 
unexhausted, imperishable wealth! 


In this stanza wanting in the AV(P), paurnamasd- m. appears instead of paurnamasi- 
as a masculine deity of the full moon. This stanza is used for the Parvana-homa 
included in the Darsa. 


3. prdajapate na tvad etan y anyo | visva ripani paribhur jajana | 
yatkamas te juhumas tan no astu \vayam sydma patayo rayinam || 


O Prajapati, no one other than you has given birth (perf. jajana) to all these forms, 
embracing [them]. That which desiring we offer to you, let that exists as ours. We 
want to be owners of wealth. 
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It is strange that a stanza calling to Prajapati, which is the same as RV 10,121.10,'* 
is concluded in the hymn for Paurnamasi. A parallel with admavdasye for prdjapate 
appears in AV[S] 7,79.4 (— Ex. 1). 


4. paurnamasi prathama yajhiyastd | 
ahnam ratrinam atisarvarésu (P [K] uta savarésu) | 


ye tvam yajnair yajhiye ardhayanty (P bodhayanti) | 
ami te nake sukytah pravistah (P paretah) || 


The goddess of the full moon was (ipf.) the first one to be worshiped at the times after 
having crossed over the covers (atisarvarésu)' of days and nights. Those who make 
you prosperous, O worthy of sacrifice, by sacrifices, those well-doers (suky't-) have 
entered into your celestial vault (naka-). 


143 This is the additional last stanza answering the question “to which god can we serve (vid- 


hema)” in stanza 1—9 of the hymn for Hiranyagarbha. 


\44 The original meaning of sarvard-, attested only in the compound with api- (RV+) or 


ati- (AV, s. below), is not clear as well as that of sdrvari- (RV 5,52.3, AitB 4,5 [s. below]) 
which is used in the sense ‘night’ in the epic and classical Skt. ati-sarvard- is attested twice, 
here with dhndam ratrindm and AV(S) 4,5.4 (AV[P] 4,6.4) with ratrinam, s. below. If sarvard- 
and sarvari- go back to sar ‘cover’ (cf. Sarman-) with -vara- (cf. AiG II-2, p. 906-907) from 
-van-/-var- (cf. AiG II-2, p. 903), they are understood to signify something which covers each 
daytime and night-time for protecting and distinguishing them, such as the bright or dark ce- 
lestial vault, atmosphere, brightness or darkness itself. In this stanza, atisarvarésu is consid- 
ered to mean the times after passing over a number of bright day skies and dark night skies, 
assumedly daybreaks, in that the goddess Paurnamas! is worshipped in the beginning of the 
full moon sacrifice held in the morning; according to VaitS 1,16 (— fn. 133), after the morn- 
ing Agnihotra at sunrise. — AV(S) 4,5.4 [(P) 4,6.4] éjadejad ajagrabham | caksuh pranam 
ajagrabham | dngany ajagrabham sdrva | ratrinam atisarvaré ([P] uta Sarvare) “That which 
repeatedly moves, I grasped (ajagrabham), the sight, the breath, I grasped (ajagrabham),; all 
limbs, I grasped (ajagrabham), at time of passing through the cover (darkness) of nights (i.e., at 
every time I got through the darkness of nights)”. ratrinam in plural suggests that ajagrabham 
(imperfect from pref.) expresses an act repeated in the past, not directly related to the actual 
state, in opposition to pres. svapaydmasi ‘I make (them) sleep’ in the neibouring stanzas (1. 
and 3.). Fort the “naktostatisch-attigent” meaning “ergriffen halten, haben, besitzen” of the 
perf. jagrabh-/jagrbh-, cf. Kimmel 2000: 163-165 (however, p. 165 “...alle Glieder habe ich 
ergriffen in der Tiefe der Nacht”). Hardly Whitney “in the depth (ati-sarvard-) of the night” 
based on the comm. as well as AiG II-1, p. 90 = EWAia (s.v. sarvari- f. Nacht) atisarvare[su] 
‘tief in der Nacht’ is difficult. — For api-sarvaré loc. sg. RV 3,9.7 (Geldner 1957, Witzel 2013 
‘zu Beginn der Nacht’), 8,1.29 (Geldner 1957 ‘bei Einbruch der Nacht’), cf. Grafimann 1873, 
S.v. api-Sarvard- “adj. an die Nacht grenzend; nt. Frihmorgen” following PW s.v. “an die Nacht 
angrenzend, am Ende der Nacht befindlich; Friihmorgen”. For prep. api, cf. Delbriick 1888: 
447-448 ‘in, auf, tiber, ab’ only with loc. Exceptionally, api with abl. appears AitB 4,5 (16,5) 
api Sarvarya anusmasity abruvann. apisarvarani khalu va etani chandamsiti ha smahai-. tani 
hindram ratres tamaso mytyor bibhyatam atyaparayams. tad apisarvarandm apisarvaratvam. 
[The metres] said: “We arrive (anu-as, cf. Delbriick 1888: 444 ‘gelangen zu, erreichen’) across 
over the (nocturnal) celestial vault (sarvari-)”. Namely, [the metres] made Indra, who was fear- 
ing for night, darkness, death, cross [them] over night. That is the essential nature of those (me- 
tres) named apisarvara- “over the nocturnal cover (darkness)” (Keith “boarding on night”). — 
Zehnder 1993: 176 translates atisarvarésu “an den Ubergingen (?) der Tage (und) der Nachte” 
with a note referring to RV 8,1.29 apisarvaré ‘am Abend (?)’. 
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Worshipping the full moon goddess first of all reminds us that, after setting up 
the sacrificial fires, the cycle of the Darsaptirnam4sau begins with the full moon 
sacrifice preceded by the Anvarambhantyesti (— 1.2., 1.3., Ex.1, fn. 134, fn. 135). 
For the Yajamana’s entering into the moon’s heaven after death, cf. st. 1 and AV[S] 
7,81.5 (— Ex. 3). 


Ex. 3. AV(S) 7,81: Hymn for darsa- ‘the newly appeared moon’ 


1-2. AV(S) 14,1.23-24; AV(P) 18,3.2-3; RV 10,85.18-19 (— 2.2., fn. 50, 3.4.); = 
AV(P) 19,40.8 and 20,31.7; + MS® 4,12.2:181.3—6; 1. AV(S) 13,2.11; TB™ 2,7.12.2; 
2,8.9.3; 2. KS™ 10,12:141.11-12; TS™ 2,4.14.1(a) [Kamyesti] (HirGS 1,5.16.1); TS? 
2,3.5.3; TB™ 2,7.12 (2), etc.; 3. AV(P) lacking; 4. a = AV(P) 20,43.4a; 5. ab = AV(P) 
20,43.6ab; 6. = AV(P) 1,102.4 [Paurnamasi]; ~ MS™ 4,9.27:140.3; 4,12.2:181,7; 
KS" 10,12: 141.9-10; TS™ 2,4.14.1(b) [Kamyesti]; ManvSS 5,1.10.18; ab ~ AV(P) 
20,43.5ac. 

St. 1-2, in which the correlative movement of the sun and the moon (candrd- 
mas-) is described, are the same as RV 10,85.18—19 (— 2.2., fn. 50, 3.4.) with a few 
variants.'*° Their parallels are found further in AV(S/P), MS”, KS", TS", TB”, etc. 

In st. 3-4, we find the first occurrence of the word darsa-'*° which means ‘the 
newly appeared moon after the conjunction’, but not yet ‘the new moon sacrifice’. 


3. sdémasyamso yudham paté | nino nama va asi | 
dniinam darsa ma kydhi' prajaya ca dhanena ca \| 


O plant (stem) of Soma, Lord of battles, you are verily “not wanting” by name. O 
DarSa (the newly appeared moon after the conjunction), make me “not wanting” both 
in offspring and in wealth. 


The newly appeared thin moon is compared to the plant (stem) of Soma in thin shape 
(— fn. 4); both are expected to swell, s. below the stanza 6. 


4. darso ’sidarsato si sdmagro si samantah | 
samagrah samanto bhityasam gobhir asvaih prajaya pasubhir grhdir dhanena || 


You are Darsa (— fn. 110), you are good-looking (darsata-), you are complete with 
front, complete with end. Being complete with top, complete with end, I wish to be- 
come provided with cows, horses, offspring, cattle, houses, wealth. 


5. yd smdn dvésti yam vayam dvismas' tasya tvam pranénd pydyasva | 
a vayam pyasisimahi gobhir asvaih prajaya pasubhir grhair dhanena || 


The one who hates us, [the one] whom we hate, swell with the breath of this one! We 
wish to swell with cows, horses, offspring, cattle, houses, wealth. 


M5 1d. AV jayase navah :: RV jayate punah; 2d. AV candramas tirase :: RV candramas 


tirate. 


'46 The noun darsd- might have been converted from an unreduplicated perf. (1.3. sg. act.): 


“T have (one has) just seen and am (is) seeing [the moon newly after the conjunction)”. 
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This stanza is based on the concept that the moon swells with breath of the dead, in 
other words, the vital function of the dead goes into the moon,'*” which seems to un- 
derlie the first Sloka in JB 1,18 ~ 49 and KausU 1,2."8 Similarily, AV(S) 7,80.4 and 
most probably | state that the dead enter the moon’s world (— Ex. 2). This notion, 
developed in the Brahmanas, was combined with “Pitryana” and integrated into the 
“Two-way-Doctrine” in the Upanisads.'” 


6. yam deva amsim ap yayayanti\ydm dksitam aksita bhaksdyanti | 
ténasman indro varuno brhaspatir | a4 pydyayantu bhuvanasya gopah || 


The Soma plant (amsu-) that the gods swell, the inexhaustible (Soma plant) that the 
inexhaustible [gods] consume, by that (Soma plant, i.e., the moon) let Indra, Varuna, 
Brhaspati, Protectors of the world (bhuvana-) swell us! 


The Soma plant (amsu-; — fn. 4) of a thin and long shape is a metaphor of the newly 
appeared thin moon which the gods swell and consume. This stanza implies offering 
Soma sap in the new moon sacrifice, cf. RV 10,85.5 (— 3.1.). 


Ex. 4. AV(S) 8,10.18—21: Hymn for Viraj 


The origins of the rites of yearly, monthly, half-monthly and daily offering (cor- 
responding to Animal sacrifice, Pindapitryajiia, new and full moon sacrifices and 
Agnihotra respectively) are explained from the viewpoint of wandering of Viraj that 
is the female principle representing vitality based on nourishment which turns into 
food and oblation. 


18. séd akramat. sa vanaspatin agachat. tam vanaspdtayo ‘ghnata. sa samvatsaré 
sam abhavat. | tasmad vanaspatinam samvatsaré vrknam api rohati. vrscate 
(‘vrscyate) syapriyo bhratrvyo ya evam veda || 


She (Viraj) stepped out. She came to the trees (“lords of the forest”: vanaspati-). The 
trees slaughtered her. She came into existence in a year. Therefore, even that which 
was cut down (nt. vrkndm) of the trees grows in a year. If one thus knows, the rival of 
this one is cut down. 


A tree (vdnaspdati- ‘lord of the forest’) is once a year cut down, supposedly for the 
post (yiipa-) to which the victim is fastened in the Animal sacrifice. Viraj represents 
the animal (e.g., a cow) which is slaughtered and regenerates itself as an offspring 
(e.g., a calf) in a year. By contrast, the latter half of the stanza describes the yearly 
growth of shoots of the trees that were cut down. As a whole, the stanza explains the 
yearly cycle of death and rebirth in the animal and plant kingdoms.!°° 


47 Different from RV 10,16.3: breath (atmdn-) of the dead enters the wind. 

148 Cf. Sakamoto-Gotd 2015: 26-27, 56-60, 100. 

49 Cf. Sakamoto-Gotd 2015: 62-70. (7.5.; 7.5.2. BAU[M] 6,1.19 [K 6,2.16]; 7.5.3. ChU 
5,10.4; 7.6. KausU 1,2). 


150 The explanation in Sakamoto-Gotd 2001: 163 Anm. 15 ‘Gemeint sind jeweils: das Feld- 


verbrennen zum Jahreswechsel...’ is to be corrected. 
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19. séd akramat. sa pitrn dgachat. tam pitiro ’ghnata. sa masi sam abhavat. | 
tasmat pit(bhyo masy tipamasyam dadati. pra pitryanam pantham jandti yd 
evam veda. || 

She stepped out. She came to the fathers. The fathers slaughtered her. She came 

into existence in a month. Therefore, [people] give to the fathers monthly (oblation: 

upamasyam) in a month. If one thus knows, [this one] understands in advance (i.e., 

before one’s death: pra ... janati) the way through which the fathers travel (pitryanam 

pantham). 


Viraj becomes the oblation for the monthly ancestor worship, i.e., Pindapitryajfia or 
Sraddha, which is related to pitryanam pantham ‘the way through which the fathers 
travel’ between their world in heaven and the place of sacrifice on earth. 


20. séd akramat. sa devan agachat. tam deva aghnata. sardhamasé sdm abhavat. | 
tasmad devébhyo ’rdhamasé vasat kurvanti. pra devayanam pantham janati ya 
evam veda. || 


She stepped out. She came to the gods. The gods slaughtered her. She came into ex- 
istence in a half-month. Therefore, [people] make the utterance “vasat” (for offering 
to gods) in a half-month. If one thus knows, [this one] understands in advance (i.e., 
before one’s death) the way through which the gods travel (devayanam pdntham). 


Viraj becomes the oblation for the half-monthly worship of the gods, i.e., the new 
and full moon sacrifice, which is related to devayana- pantha- ‘the way through 
which the gods travel’ between their world in heaven and the place of sacrifice on 
earth. 


21. séd akramat. sé manusyan agachat. tam manusya aghnata. sa sadyah sam ab- 
havat. | tasman manusyébhya ubhayadyur upa haranty. upasya grhé haranti ya 
evam veda. || 


She stepped out. She came to Manu’s descendants. Manu’s descendants slaughtered 
her. She came into existence in the same day. Therefore [people] bring [meals] to 
Manu’s descendants at both ends of a day (evening and morning: ubhayadyuh). If one 
thus knows, [people] bring [meals] in the house of this one. 


This stanza explains the origin of human mealtime, twice a day, in the evening and 
morning, and suggests the custom of bringing a meal to those who are honorable, 
assumedly brahmins. This is associated with the Agnihotra, offering meal to the 
sacrificial fire Agni, twice a day just before the human mealtime.'*! 


‘5! Bringing a meal to the Brahmin is considered a substitute for the Agnihotra for the Rajanya 


who is forbidden from offering the Agnihotra in the earliest brahmanas (MS? 1,8.7:126.17— 
127.4 [Agnihotra], KS? 6,6:56.1-4, KpS? 4,5.7), cf. Sakamoto-Gotd 2001: 166f., Anm. 22; 
2020: 210f, 220-227. 
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Ex. 5. The mantras for curdling milk for Indra in the YV 


In the conjunction night (Amavasya), boiled fresh milk is curdled to dadhi- ‘sour 
milk’; next morning, this is mixed with boiled fresh milk (sytd-) and offered to Indra 
as the SAamnayya. The mantra for curdling milk to Dadhi for Indra is common to all 
the YV-Samhitas with slight variations of wording: 


MS™ 1,3:2.10f indraya tva bhdgdm sémenatanacmi. 


For Indra, I curdle you (milk) as [his] share with/by Soma. 


KS" 1,3:2.7 = KpS™= VS 1,4 indrasya tvé bhagérh sémenatanacmi. 


As Indra’s share, I curdle you (milk) with/by Soma. 


TS" 1,1.3.1 sémena tva tanacmindraya dadhi. 


With/by Soma, | curdle you (milk), for Indra, to Dadhi. 


The acc. tva designates the milk which is milked and boiled immediately before the 
curdling. The TS™ alone adds dadhi as a resultative acc. 

somena is a puzzling expression.'” The instr. with the verb a-tavic usually ex- 
presses the means of curdling, i.e., a certain substance which causes or accelerates 
curdling milk to Dadhi, see below and fn. 154). Considering the difficulty of obtain- 
ing the Soma plant, it is not conceivable that real Soma (sap or plant) was actually 
used for making Dadhi at the time of the YV (— 4.). The expression s6mena could 
be a trace of having used Soma sap or plant as a curdler in the preceding period, or 
more probably a metaphor of something else such as the moon or Dadhi: ‘together 
with the moon called Soma’ or ‘by means of Dadhi equivalent with Soma sap’. 

The moon was equated with Soma as early as in the RV (— 4.). It was a general 
conception in the Black YV that the moon Soma stays with the sun on earth in the 
Amavasya night, presumably in the Ahavaniya fire of the Yajamana (— 2.1., fn. 
42, fn. 46, fn. 64) and a close relationship between the priests and Soma was em- 
phasized (— 2.1., fn. 64). Hence, s6mena could express the assistance of the moon 
Soma in making Dadhi in the Yajamana’s residence. 

On the other hand, the most common curdler is Dadhi itself. In fact, TS?’ 
2,5.3.1-7 [Darsaptrnamasau] (— fn. 23, fn. 47, Ex. 7.2, 7.3) states that Dadhi for 
Indra, discovered by himself for recovery of virility characteristic of Indra (indri- 
yad-), is curdled by the Dadhi made of the rest of the preceding Agnihotra: 

. indro vrtram hatva devatabhis cendriyéna ca vy ardhyata. sd etém dgneyam 


astakapalam amavasyayam apasyad aindram dadhi. || 1 || ... || 4 ||... ydt piitikair 
va parnavalkair vatancyat saumyam tad. yat kvalai rdksasam tad. yat tanduldir 


52 This word is not explained in the related brahmanas (see below), nor in the translation 


“with Soma” by Keith 1914: 1 192, Nishimura 2016: 231. 
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vaisvadeviam tad. yad Gtaficanena manusdm tad. ydd dadhna tdt séndram. 
dadhnatanakti. || 5 || sendratvaya-. gnihotrocchesandm abhyatanakti. yajnasya 
samtatya. ... 


1. ... Indra, having smitten Vrtra, was deprived of divinities (i.e., vital functions) and 
the characteristic of Indra (i.e., vigour, manliness, virility: indrivd-). He saw (discov- 
ered) the eight-kapala [Purodasa] for Agni in the Amavasya night, [and] Dadhi 
for Indra. 2. ... 5. ... If one would curdle (opt.) [milk to Dadhi] by Pitikas (stink- 
ing herbs) or bark of the Parna tree, then [that Dadhi would] belong to the Fathers 
(saumya-)'™. If by jujubes, then [that would] belong to Raksas (harmful being). If by 
threshed grain (barley or rice), then [that would] belong to Visve Devah (All Gods 
or a certain group of gods). If by atdfcana- (a special kind of curdler)'**, then [that 
would] belong to Manu’s descendants (mankind). If by Dadhi, then [that would be] 
accompanied by Indra. One curdles (indic.) [milk to Dadhi] by Dadhi. 6. For being 
accompanied by Indra. One curdles making use of (abhi)'* the rest of the Agni- 
hotra (oblation, i.e., milk). For the continuity of the sacrifice. ... 


The equivalence of Dadhi with Soma sap is revealed also in the relevant brahmanas. 


MS? 4,1.3:2.10-12 indraya tva bhagam sémendtanacmiti. somam evdinat 
karoti. tasya ha tvai somapithah samtato ya evam vidvant sannayyam pibati. 


[The priest utters:] “For Indra, I curdle you (milk) as [his] share with/by Soma.” [He] 
makes this (milk) into the very Soma (sap) as a result. On the other hand, his 
drinking Soma (i.e., his performing the Soma sacrifice) is verily uninterrupted, when 
{a Yajamana] who thus knows drinks SAamnayya (Dadhi mixed with cooked fresh 
milk). 


KS? 31,2:3.12-14 = KpS? 47,2:°335.19 indrasya tva bhagam somendatanacmiti. 
*somam (Ms. somam, according to Schroeder so in the KpS) evainam (KpS 
evainam, Ms. evaitat) karoti. somo vai devanam paroksam sannayyam. ta- 
sya ha tvai somapithds samtato ya evam vidvan sanndayyena yajate. 


[The priest utters:] “As Indra’s share, I curdle you (milk) with/by Soma.” [He] makes 
this (KS share m., KpS milk n.) into the very Soma (sap) as a result. Sannayya 
is verily Soma (oblation) in secret expression of the gods. On the other hand, his 
drinking Soma (1.e., his performing the Soma sacrifice) is verily uninterrupted, when 
[a Yajamana] who thus knows performs his sacrifice with the Samnayya. 


TB? 3,2.3.10f. sdmena tva tanacmindraya dadhity aha. | 10 | sémam evdi- 
nat karoti. | yo vai somam bhaksayitva | samvatsaram somam na pibati | 
punarbhaksyo sya somapitho bhavati. | s6mah khdlu vai samnayyam. | ya 
evam vidvant samnayyam pibati | apunarbhaksyo sya somapitho bhavati. || 


153 saumyd- adj. ‘belonging to Soma’ and subst. ‘fathers who partake of Soma drink’ (RV+). 


In the RV, Soma juice is offered to the fathers in the ancestor worship (— 4., fn. 131). 


134 dtaficana- is originally a general term for ‘curdler’ including Dadhi and various plants, 


but in this text, designates a special kind of curdler, maybe more effective and artificial. 

'SS Cf. Delbriick 1888: 448f. Haufig tritt abhi zu dem Nomen, welches zu dem Verbum ge- 
hort, derart in innerliche Beziehung, dass wir es “mit Beziehung auf, zum Nutzen oder Schaden 
libersetzen... Ganz besonders haufig ist dieser Gebrauch, wenn abhi die erste von zwei Praposi- 
tionen ist, ...”. 
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[The priest] utters: “With Soma, I curdle you (milk), for Indra, to Dadhi.” [He] makes 
this (milk) into the very Soma (sap) as a result. When [a Yajamana] verily does 
not drink Soma for a whole year after having tasted Soma (i.e., performed the Soma 
sacrifice), drinking Soma becomes to be tasted (1.e., the Soma sacrifice becomes to be 
performed) by him again. Samnayya is, as is well-known, Soma (oblation). When 
{a Yajamana] drinks Samnayya knowing thus, drinking Soma becomes not to be drunk 
again by him. 


All these brahmanas declare unanimously that milk changes into séma-, which is 
actually Dadhi, based on the premise that Dadhi for Indra is the same as Soma sap. 
On the other hand, drinking Samnayya is considered to substitute for drinking Soma 
in the Soma sacrifice. This leads us to conclude that Samnayya, a mixture of Dadhi 
and milk, corresponds, not to pure Soma sap, but to a mixture of Soma sap and milk, 
usually used in Soma sacrifice (— fn. 3). It is remarkable that this substitution is pre- 
mised on the necessity to perform periodically (at least yearly) the Soma sacrifice, 
once an Ahitagni has begun it. For periodical performance of the Soma sacrifice, see 
1.1. RV 1,9.1; fn. 6, fn. 9-11. 


Ex. 6. Deities, oblations and mantras for the Darsapirnamasau in the early 
stage of the YV 


Strangely enough, the concrete procedures of the main offerings of the Darsa- 
purnamasau are missing in the MS, KS and TS.!°° As a result, deities, oblations, 
mantras recited by the priests, esp. Yayyas and Anuvakyas recited by the Hotr, are 
not clear. On the other hand, the Anumantranas recited by the Yajamana are recorded 
in the mantra- and prose-portion of the KS and TS and inform us of the mame of 
deities. A systematic treatment of the whole ritual procedures appears first in the 
TB 3,2.1-10; 3,3.1-11; 3,5.7; 3,7.1-6.11; the Yayyas and Anuvakyas for principal 
deities, i.e., Agni-Soma, Indra-Agni, Indra or Mahendra are found in TB™ 3,5.7.2—4 
(— Ex. 6.5.). 


Ex. 6.1. The mantras and brahmanas for making the Purodasa 


The mantras which give names of the deities offered the Purodasa ‘sacrificial cake’ 
(— fn. 20) in the Darsaptirnamasau are limited, namely the mantras for Nirvapana 
‘taking (strewing) out (grains from the cart into a bowl)’!*’ and Proksa ‘sprinkling 
water (on the grains taken out)’ common to all the YV-Samhitas (MS, KS, TS, VS) 
and those for dividing dough found only in the TS and the VS. The phrase yacchantu 


156 Tn the MS, Yajyas and Anuvakyas for various Istis are collected in the chapter of Hautra 


in the last volume (MS™ 4,10.1—12.3), but their application to offerings of the Darsaptrnamasau 
is not mentioned. 


'S7 Grains are taken from a bag on the cart into a bowl of mortar (ulitkhala-), s. Dharmadhikari 


1989: 22 and 26. According to the Srautasiitras, they are taken into a bow! of Agniotrahavani 
(ladle for the Agniohtra). S. below with fn. 158. 
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panca'** ... in the MS and KS fails in the TS and VS; in the VS, the succeeding 
mantra begins with bhitaya tva nardtaye. 
A. Mantras for Nirvapana 
MS™ 1,1.5:3.5  devasya vah savituh prasavé ’svinor bahubhyam pitisno 
hastabhyam. yacchantu pafica gopithaya vo nardtaye. agnaye vo justan 


nirvapami. amusmai vo justan. 


At the god Savitr’s urging, with Asvins’ two arms, with Piisan’s two hands, I take you 
(grains: pl.) out [from the cart]. Let the five (fingers) hold you up for protection, not 
for hostility (— fn. 158). For Agni, I take out you which are agreeable. For So-and- 
So (s. below), [I take out] you which are agreeable. 


KS™ 1,4:2.14f. devasya tva savituh prasave ’svinor bahubhyam pisno 
hastabhyam agnaye justam nirvapami. yacchantu tva pafica raksdyai tva 
narataye. 


At the god Savitr’s urging, with Asvins’ two arms, with Piisan’s two hands, for Agni, 
I take out you (sg.) which is agreeable. Let the five [fingers] hold you (grains) up for 
protection, not for hostility. 


TS" 1,14 (m) devasya tv@ savituh ... agndye justan nirvapami 
agnisomabhyam. 
At the god Savitr’s urging ... for Agni, I take out you (sg.) agreeable, for Agni-Soma. 
VS (M) 1,10(VS[K] 1,3.6-7)  devasyatvd savituh ... | agnaye justan grhnamy. 
agnisomabhyam justan grhnami. 
At the god Savitr’s urging ... for Agni, I grasp you (pl.) agreeable. For Agni-Soma, 
I grasp you (pl.) agreeable. 

B. Mantras for Proksa 
MS™1,1.6:3.10 agndye vo justan proksamy. amusmai vo justan. 


For Agni, I sprinkle water on you (pl.) agreeable. For So-and-So, [I sprinkle water] 
on you (pl.) agreeable. 


KS" 1,5:2.20 devasya tva savituh ... agnaye justan proksami. 


At the god Savitr’s urging ... for Agni, I sprinkle water on you (sg.) agreeable. 


TS" 1,1.5.1 (ec) agndye vo justan proksamy agnisomabhyam. 


188 Although pdjica in the MS™ and KS" is interpretated as five seasons in MS?4,1.5:6.18-7 
and KS? 31,3:4.12-14 (— Ex. 6.2.), the term could originally mean the five fingers of the 
priest who takes out grains. According to the Srautasiitras, grains are taken out by means of the 
Agnihotrahavani (ladle for offering the Agnihotra) with a purifying strainer. 
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For Agni, I sprinkle water on you (pl.) agreeable. For Agni-Soma [I sprinkle water 
on you (pl.) agreeable]. 


VS (M) 1,13=(K)_ 1,4.3 agndye tva justam proksdmy. agnisomabhyam tva jistam 
proksamy. 


For Agni, | sprinkle on you (sg.) agreeable. For Agni-Soma, | sprinkle on you (sg.) 
agreeable. 


C. Mantras for dividing dough (wanting in the MS™ and KS") 
TS" 1,1.8(f) agnaye tva- gnisdmabhyam. 


For Agni, [I take] you (sg.). For Agni-Soma [I take] you (sg.)]. 


VS (M) 1,22 = VS(K) 1,8.2  iddm agnér. idam agnisémayor. 
This belongs to Agni. This belongs to Agni-Soma. 


Common to all the YV mantras, the Purodasa is dedicated to Agni as a single deity 
(— 1.1. RV 1,94.4; 1.3., fn. 20, fn. 23, fn. 4.). As to other deities, there is diver- 
sity among the schools: amusmai MS™ (1,1.5:3.5; 1,1.6:3.10); no reference KS™ 
(1,4:2.14; 1,5:2.20); agnisomabhyam TS" (1,1.4.2 m; 1,1.5.1e; 1,1.8.1f) and VS 
([M] 1,10 = [K] 1,3.6—7; [M] 1,13= [K] 1,4.3; [M] 1,22 = [K] 1,8.2). 

A striking contrast is shown between the group of MS™ and KS™ and the group 
of TS" and VS: only the latter group names agnisdéma- (du.) as the principal deity to 
be offered Purodasa beside agni- (sg.) and instructs to divide dough between Agni 
and Agni-Soma, whereas deities except for Agni are not clear in the former group. 


Ex. 6.2. amusmai and yasyai devatayai in the MS and KS 


amusmai in the MS™ Is considered to express an unspecified deity as is replaced 
by yasyai devatayai in the corresponding brahmana MS? 4,1.5:6.18—7 [Nirvapana], 
whereas “amusmai vo justan” is eliminated from the citation of the mantra: 


“devasya vah savituh prasave ... agndye vo justan nirvapami- ” ti. savityprasiita evdindn 
devatabhir nirvapaty. “yacchantu pafice-” ti. pafica va ytava. ytun va etat prinati. te smai 
pritah kalpante. “gopithaya vo narataya-” ti. raksasam dpahatydi. “agndye vo justan” 
iti. agndya evdinan justan karoti. atho yasyai devatayai nirvapati tasya enan justan karoti. 


[One says] “At the god Savitr’s urging, ... For Agni, I take out you which are agree- 
able.” Urged by Savitr, indeed, one takes out them (the grains) together with the 
deities (pl.). “Let the five [fingers] hold.” The five is, verily, the seasons. One pleases, 
verily, the seasons in this way. They (seasons), pleased, arrange [grains] for this one. 
“For protection, you (grains), not for hostility”. For warding off the evils. “For Agni, 
I take out you which are agreeable.” For Agni, indeed, one makes them agreable. And 
then (in addition to Agni), for the deity (sg.) for which one takes out [grains], for that 
(deity) one makes them (grains) agreeable. 
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= MS? 4,1.6:7.16—-18 [Proksa] “agndye vo justan” ity. agndya evdinan justan karo- 
ty. atho yasyai devatayai proksati tasya enan justan karoti. 


[One says] “For Agni, [I sprinkle water on] you (pl.) agreeable”. For Agni, indeed, 
one makes them (the grains) agreable. And then (in addition to Agni), for the deity 
to which one sprinkles water [on grains], for that (deity) one makes them agreeable. 


In the KS, the mantras (KS™ 1,4:2.14; 5:2.20) refer only to Agni, most probably with 
the intention to treat the new moon sacrifice alone as the solid basis of the Isti. In 
the prose-portion, however, agnaye is replaced by amusmai in the cited mantras and 
amusmai is explained in the same way as in the MS?. 


KS? 31,3:4.12-14 “devasya tva savituh prasava” iti. savityprasiita evainad 
devatabhyo nirvapaty. “amusmai justam” iti. yasy@ eva devatayai nirvapati tasya 
enaj justam karoti. 


[One says] “At the god Savitr’s urging ... you (sg.) ...”. Urged by Savitr, indeed, one 
takes that out for deities (pl.). “For So-and-So agreeable”. For the deity to which 
one takes out, indeed, for that (deity) one makes that agreeable”. 


KS?31,4:5.2-4 “devasya tva savituh prasava’ iti. savityprasita evainad devatabhyo 
proksaty. “amusmai justam” iti. yasya eva devatayai proksati tasya enaj justam karoti. 


[One says] “At the god Savitr’s urging ... you (sg.) ...”. Urged by Savitr, indeed, he 
sprinkles water on that for dieites (pl.). [The priest says] “for So-and-So agreeable”. 
For the deity to which he sprinkles water, for that (deity) he makes that agreeable. 


It is inferred that amusmai and its explanation with a relative sentence was taken 
from the MS" into the KS? in order that the latter could be applied for both the new 
and full moon sacrifices. 

Remarkable is devatabhyo (dat. pl.) ‘for more than three deities’ in the KS? 
instead of devatabhir (instr. pl.) ‘together with more than three deities’, i.e., Savitr, 
ASvin (du.) and Piisan, in the MS”. The former indicates that the Prodasa is pre- 
pared not only for Agni, but also at least two other deities. This is in accord with 
the number of kapalas (eight, eleven and twelve) in the MS? and KS? (— Ex. 6.2.) 
and the deities in the Yajamana’s Anumantrana of the KS™ (— Ex. 6.4.). It is con- 
cluded hence that the Purodasa was offered, indispensably to Agni in the Darsa and 
Pirnamasa, most probably to agniséma- in the Pirnamasa, and to more than one 
from indragni-, indra- vimrdhra-, indra- indriyadvant- at the stage of the prose- 
portion of the KS. 

Mantras with the expression amismai are not rarely found in the YV, also for 
other rituals. In the new and full moon sacrifices of the Grhya type (— 1.3., fn. 33, 
fn. 34), we meet similar mantras with amusmai for preparing odand- ‘porridge of 
rice or barley’ for variable deities such as Agni, Agni-Soma, Indra-Agni, and oth- 
ers the Yajamana wishes, e.g., ASvGS 1,10.6. ... amusmai tva justam nirvapamiti; 
7... amusmai tva justam proksamiti; 10 ... idam amusma idam amusma iti; Go- 
bhila-GS 1,7.3 amusmai tvd justam nirvapamiti; KhGS 2,1.9 ... amusmai tva justam 
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nirvapamiti, 23 ... amusmai svaheti juhuydd yaddevatyam. SankhGS 1,3.4f. (4. 
devatas copamsuyajendramahendravajram; 5. kamya itarah) states clearly that the 
deities are freely choosen by the Yajam4na except those for Uparhsuyaja, Indra and 
Mahendra. 

The above-mentioned state of the mantra- and prose-portion of the MS 
and KS leads us to conjecture that, except Agni and Indra, the deities for the 
Darsapirmamasau are flexible and selectable according to the Yajamana’s wish. In 
other word, the Darsapirnamasau, especially the Pirnamasa, present a character 
akin to the Kamesti. This character accords well with a long list of deities in the 
Yajamana’s Anumantrana of the KS (— Ex.6.4.), but fades out from the TS and TB 
onward in parallel with systematization of the whole ritual on the basis of the Indra’s 
myth. 


Ex. 6.3. The number of kap4las used for baking the Purodasa 


The size of a cake is expressed by the number of kapdla- (— fn. 21) on which a 
cake is baked. In the brahmanas of the Darsaptirnamasau, the number of kapalas is 
mentioned: eight, eleven or twelve in MS? 4,1.8:10.4—9 = KS? 31,6:7.10—15= KapS 
47,6; every number from eight to twelve in TS? 3,2.7. Among these numbers, the 
importance of eight is emphasized: Prajapati made his skull out of eight kapalas; 
therefore, a cake baked on eight kapalas offered in the Darsaptrnamasau becomes 
Yajamana’s self (G@tmdn-) in yonder world. Deities and numbers of kapalas are not 
combined in these texts, but the eight-kapala-cake is a well-known typical oblation 
for Agni in the YV. This passage shows that maximum three sizes of cakes are used 
in the Darsapirnamasau at the prose stage of the MS and KS. 


Ex. 6.4. Yajamana’s Anumantrana in the KS and TS 


In the KS"? and TS", the Anumantrana recited by the Yajamana at the main offer- 
ings (from the Ajyabhaga to the Agnisvistakrt) of the Darsaptirnamasau!*? enumerate 
the deities in order of offerings: in the KS, agnisoma- (du.)'!©, agni-'*', dabdhi-'©, 


19 KS" 5,1:44.5-45.2 [Yajamana] and KS? 32,1:18.13-20.3 [do.], cf. ManvSS 1,4.2; TS™ 
1,6.2.3f. [Aistikam Yajamana, Havirhoma] ~ 1,6.4.1f. and TS? 1,6.11.5ff. [do.], cf. ApSS 4,9. 


160 For the Ajyabhaga (du.) ‘two oblations of butter’, the first oblation to Agni, the second to 
Soma. 


‘61 For a cake baked on eight kapalas common to the Darga and the Pairnamasa. 


102 For the Uparhsuyaja ‘oblation of butter with mantras uttered in a low voice’. The deity is 


dabdhi- or dabdhi- ‘deception (?)’ in the Anumantranas of the KS and TS as well as BaudhSs 
3,18 against Prajapati in the Puronuvakya and Yajya of TB™ 3,5.7.1f. In later Srautasittras, e.g., 
ApSS 2,19.12—20.1, this oblation is offered only in the Ptirnamasa to Prajapati, Visnu or Agni- 
Soma. 
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agnisoma- vrtrahana- (du.)'°, indragni- (du.)'“, indra-'©, mahendra-'®, indra- 
167 indra- indriydavant-,'® 109 piisan-, aditi-, visva- deva- (pl.), 
dyavapythivi- (du.)', agni- svistakyt-'"; in the TS, the deities are reduced to agniséma-, 
agni-, dabdhi-, agnisoma, indragni-, indra-, mahendra-, agni- svistakrt-. On the other 
hand, Prajapati is explained as the chief deity of the Pirnamasa in TS? 2,5.2.7 (— fn. 
39, Ex. 7.2.) and Indra Vaimrdha is offered subsidiarily Purodasa in the Pirnamasa in 
TS? 2,5.3.1 (— Ex. 7.2.). For sarasvati-, piisan-, aditi-, visva- deva- (pl.), a pot of por- 
ridge (cartu-) is usually offered in the Kamestis. 

It is interesting that the chief deity of the Pirnamasa is agnisoma- vrtrahana- 
(du.) in the KS, against agniséma- in the TS. As to the chief deity of the Darga, there 
are three options, namely indrdgni- (du.), indra-, mahendra- in the KS as well as 
TS just like TB 3,5.7.3f. [Puronuvakya and Yajya]. It is striking that worship of In- 
dra-Agni (with a Purodasa,) has already begun to appear in the KS. From the essen- 
tial importance of the Dadhi and Samnayya for Indra throughout the YV-Sarhhitas 
and Brahmanas, it is presumed that the Purodasa to Indra-Agni was first an ancillary 
offering to the SAmnayya to Indra (or Mahendra), then became predominant in the 
course of time, and finally replaced the latter in the Srautasiitras (— 1.3.). 


vimydha- sarasvati- 


Ex. 6.5. Yajyas and Anuvakyas (Puronuvakyas) for Agni-Soma, Indra-Agni, 
Indra and Mahendra 


It is peculiar to the DarSapiirnamasau in the Black YV-Samhitas (MS, KS, TS) that 
the concrete procedures of the main offerings, including the Yajyas and Anuvakyas 
(Puronuvakyas) recited by the Hotr, are not treated, although the Anumantranas recited 
by the Yajamana are compiled both in the mantra- and prose-portion of the KS and TS. 

The Yajyas and Puronuvakyas for Agni-Soma, Indra-Agni, Indra and Mahen- 
dra, considered as the principal deities, are mentioned first in TB™ 3,5.7.2—4 in the 
frame of the whole ritual procedures of the Darsapirnamasau. However, their paral- 
lels appear in the MS, KS and TS for offerings in other sacrifices, which are in most 


163 For a cake baked on eleven kapalas in the Pirnamasa. 


\04 For a cake baked on eleven (in the Kamyestis) or twelve kapalas (in the Varunapraghasa 


and Sakamedha of the Caturmasyani in the MS and KS; — Ex. 6.7.B) in the Darsa. 


'65 For the Samnayya in the DarSa. 


166 Optionally instead of Indra for the Samnayya in the Darsa. 


‘67 Cf. oblations of a cake baked on eleven kapalas in the Kamyestis (Caland Nr.137, 138, 
141). 


168 Cf. oblations of a cake baked on eleven kapalas in the Kamyestis (Caland Nr.123, 130, 


131, 141). 


169 Porridge (caru-) is usually offered for sarasvati-, piisan-, aditi-, visva- deva- (pl|.) in the 


Kamestis. 


70 Cf. oblations of a cake baked on two kapalas in the the Kamesti and other rituals. 


‘7 For a butter-oblation which concludes the main offerings. 
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cases Istis such as an Isti ancillary to Adhana, various Kamyestis, Varunapraghasa 
and Sakamedha of Caturmasyani, Sautramani. As to Mahendra, the paralles are 
found all in the Agnistoma, basic type of the Soma sacrifice, which suggests that the 
worship of Mahendra was taken from the Soma-sacrifice to the Darsa. 

Pronuvakya + Yajya for Agni-Soma TB™ 3,5.7.2: RV 1,93.9+5; MS™ 
4,10.1:144.12-15 [Isti ancillary to Adhana, Kamyestis] ~ KS™ 4,16:42.20-43.2 
[ibid.]; TS™ 2,3.14.1f. (g.h.) [Kamestis]. 

Puronuvakya for Indra-Agni TS™ 3,5.7.3: RV 3,12.9; SV 2,10.4.3; MS™ 
4,10.4:152.13 [Varunapraghasa]; 4,11.1:159.1 [Kamesti]; KS™ 4,15:39.15f. 
[Kamesti]; TS™ 4,2.11.1a [Varunapraghasa] = 3.13.8cc [(Pratika) Sakamedha]. 

Yajya for Indra-Agni TS™ 3,5.7.3: RV 6,60.1; MS™4,10.5:155.11 [Sakamedha]; 
4,11.1:159.3 [Kamesti]; KS™ 4,15:39.17f.; TS™ 4,2.11.1 b [Varunapraghasa] = 
3.13.8cc [(Pratika) Sakamedha]. 

Puronuvakya for Indra TB™ 3,5.7.3f.: RV 1,8.1; AV 20,70.17; SV 1,129; MS™ 
4,12.3:184.13 [Kamesti]; KS™ 8,17:103,19; TS™ 3,4.11.3f. [Kamesti]. 

Yajya for Indra TB™ 3,5.7.4: RV 10,180.1; MS™ 4,12.3:184.14 [Kamesti]; 
4,14.18:248.17 [only the 1* pada]; KS™38,7:109.1f. [Sautramani]; KS™ 10,12:140.16; 
TS™ 3,4.11.4m [Kamesti]; TB™ 2,6.9.le [Sautramani]. 

Puronuvakya for Mahendra: RV 8,6.1; AV 20,138.1; SV 2,657; MS™ 1,3.24:38.9 
[Agnistoma, Graha for Mahendera]; KS™ 4,8:xxx [do.]; KapS™ 3,6 [do.]; TS™ 
1,4.20.1 [do.]; VS 7,40; 23,27; SB 4,3.3.18 [do.]; TS™ 3,5.7.4 [Darga]. 

Yajyya for Mahendra TS™ 3,5.7.4: RV 6,19.1; MS™ 1,3.25:38.12 [Agnistoma, 
Graha for Mahendera]; KS™ 4,8:34.11 [do.]; KapS™ 3,6:36.15 [do.]; TS™ 1,4.21.1 
[do.]; VS 7,39; SB 4,3.3.18 [Agnistoma, Soma-Graha for Mahendera]. 


Ex. 6.6. Offering to Agni-Soma in other rituals 


The Yajya and Anuvakya/Puronuvakya at the offering to Agni-Soma seem consistent- 
ly RV 1,93.9 and 5 (— Ex. 6.5.) in the Pirnamasa as well as other rituals. The oblation 
for Agni-Soma in the Srauta-rituals is usually an eleven-kapala-cake (ékadasakapdla- 
purodasa-), sometimes an eight-kapala-cake (astakapdla-; s. below B). 


A) Istis ancilliary to Adhana in the MS and KS 

According to MS? 1,6.8:98.12—100.2, immediately after the Agnyadhana (at the 
new or full moon), various Istis are performed: each an eight-kapala-cake to Agni 
Pavamana, to Agni Pavaka and to Agni Suci; then subsidiarily, an eleven-kapala- 
cake to Agni-Visnu, porridge to Visnu Sipivista, porridge in butter for Aditi; lastly 
an eleven-kapala-cake (ék@dasakapdla- purodasa-) to Agni-Soma (ibid.:99.12—16). 
Though Yajyas and Anuvaky4s are not mentioned here, MS™ 4,10.1:144.12—-15 (RV 
1,93.9 and 5; — Ex. 6.5) are considered to be applied to this offering to Agni-Soma.'” 


"2 §. Dharmadhikari 1989: 474 (to MS™ 4,10.1); Krick 1982: 462f. Anm. 1692 (cf. also p. 
487f,). 
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By contrast, KSp 8,10:94.1—5 (= KpS 7,6.6:90.15—96.4) provides offering por- 
ridges to Aditi at the new moon and an eleven-kapala-cake to Agni-Soma at the 
full moon. 

adityai ghyte carum amavasyadyam pasukamo ‘nunirvaped. ... ’gnisomiyam ekddasa- 

kapalam pirnamase ‘nunirvaped. agneyo vai brahmano devatayad somaraja. ... 

If one desires cattle, one should subsidiarily offer (orig. take grain out of a cart) por- 

ridge cooked in butter to Aditi at the new moon (in the daytime following the night 

of lunar conjunction). ... He should subsidiarily offer an eleven-kapala-cake to Agni- 

Soma. Verily, the brahmin belongs to Agni, with regard to the deity, [he] has Soma 


as king.! ... (An explanation of the origin of the Ajyabhagau for Agni and Soma 
follows.) 


It is remarkable that the oblation of an eleven-kapala-cake to Agni-Soma takes 
place at the full moon in the KS?, just like a forerunner of the Pirmamasa after the 
TS onward. Agni-Soma is considered as a dual deity for the Brahmin here and in 
the Kamyestis, s. just below B). Cp. agnisoma- vrtrahana- (du.) in the Yajamana’s 
Anumantrana in the KS™ (— Ex. 6.4). 


B) Kamyestis (— Ex. 6.5.): Caland Nr.32, Nr.34, Nr.35, Nr.36 

The offering to Agni-Soma is made in four Kamestis according to Caland (Nr. 32, 
34, 35, 36). The Yajya and Anuvakya are the same as those in the Pirnamasa (RV 
1,93.9 and 5; — Ex. 6.5). 

Three Istis (Caland Nr.34!%, Nr.35!7> and Nr.36!7°), all common to MS, KS and 
TS, consist of an offering to Agni-Soma alone and performed by the Brahmin for 
his priestly profit. The close relationship between Agni-Soma and the brahmin is 
remarkable. The Oblation is as usual an eleven-kapala-cake of rice or barley in Nr.34 
and Nr. 35. In Nr. 36, however, a cake is made of millet (syamdaka-) and offered in 
spring. Noteworthy is the size of the cake: eleven kapalas (ékadasakapdla-) in MS? 
2,1.4:5.17-6.5'7 against eight kapalas (astakapdla-) in KS? 10,2:126.13—21 and 
TS? 3,3.3-4. 

The “Samgramam Jigisata Isti” (Isti of that who want to win in a battle: Nr.32) 
for Agni-Soma and the “Samgramam Jitvesti” (Isti after having won in a battle: 
Nr.33) for Indra-Agni (— Ex. 6.7.A), combined with Indra’s myth of smiting Vrtra 
with a Vajra, form a pair like the Pirmamasa and the Darsa. The former (Nr.32) is 
performed with three offerings: an eight-kapala-cake to Agni, an eleven-kapala- 
cake to Agni-Soma (for invigorating Indra) and a two-kapala-cake to Heaven-Earth 


3 Cf. Krick 1989: 487 “Die Brahmanen (pl.) Gehéren ihrer Gottheit nach Agni zu und ha- 
ben Soma als ihren K6nig”. In KpS? 7,6.6:914, separation of sentences is different: @gneyo vai 
brahamano | devataya somaraja |. For the bahuvrthi compound séma-rdjan-/soma-rdjajni- in 
the RV, AV, MS, TS, s. GraBmann s.v. and VWC s.v. 

74 MS? 2,1.4:5.6-8 ~ KS? 10,2:126.11—-13; TS? 2,3.3.3. 

5 MS? 2,1.4:5.8-17 ~ KS? 10,2:126.3-11; TS? 2,3.3.1-3. 

176 MS? 2,1.4:5.17-6.5 ~ KS? 10,2:126.13-21; TS? 3,3.3—-4. 


'7 To be corrected is Amano p. 442 “einen Achtschalen[-Opferkuchen] aus Hirse”. 
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(dyavaprthivi-) who consented to use the Vajra. After the Victory, the latter (Nr.33) 
is performed: an eight-kapala-cake to Agni, an eleven-kapala-cake to Indra-Agni 
(for recovering Indra) and a two-kapala-cake to Heaven-Earth. It attracts our atten- 
tion that both are transmitted only in the Maitrayantya school,'” as if both have been 
absorbed into the Pirnamasa and the DarSa after the TS onward. 


Ex. 6.7. Offering to Indra-Agni (and Indra alone) in other rituals 


A) Kamyéstis 

Indra-A gni is a popular binary deity of the Kamyestis and offered usually an eleven- 
kapala-cake for various purposes, mostly related with battles, with various Yajyas 
and Anuvakyas, alone or together with other deities.!” As cited above Ex. 6.6.B., a 
remarkable resemblance is observed between the “Samgramam Jitvesti” (Isti after 
having won in a battle: Nr.33) for Indra-Agni and the Darsa. 


B) Caturmasyani 

In the YV, the Caturmasy4ni are treated as an independent Isti as well as an Isti in- 
corporated into the Rajastiya. The former presents its older form. In the MS and KS, 
the Sundsirya which becomes the last Parvan from the TS onward, is treated as an 
ancillary offering to the Caturmasy4ni performed in the Rajasiiya. 

In addition to the five fundamental oblations'*® common to all the Parvans of 
the Caturmasyani (— 1.1., fn. 7), a cake is offered to Indra-Agni in Varunapraghasa- 
parvan, Sakamedha-parvan and Sunasirya-parvan. Curiously, the size of the cakes 
differs among the schools: [Varunapraghasa] a twelve-kapala-cake in the MS and 
KS against an eleven-kapala-cake in the TS; [Sakamedha] a twelve-kapala-cake 
in the MS against an eleven-kapala-cake in the KS and TS; [Sunasirya] a twelve- 
kapala-cake to Indra-A gni together with a twelve-kapala-cake to Indra Sunasira in 
the TS.'*! The variation of cake sizes between eleven and twelve could assumably 
reflect the process of introducing the Purodasa to Indra-Agni into the Caturmasyani, 
most probably from the Kamestis. 

With regard to the oblation to Indra, a striking contrast is exhibited between a 
pot of porridge (caru-) to Indra in the Sakamedha-parvan of the Caturmasyani, 
independent as well as belonging to Rajastiya, and Dadhi or SAmnayya to Indra 


178 MSP 2,1.3:4.14-21; ManvSS 5,1.5.65—68, 25, 26. 


179 For the Istis composed of a single offering to Indra-Agni, s. Caland Nr.1-8. 


180 An eight-kapala-cake to Agni; porridge for Soma; a twelve-kapala-cake to Savitr; por- 


ridge for Sarasvatt; porridge for Piisan. 


‘81 For Varunapraghasa, dvadasakapala aindragné in MS? 1,10.1:140.11f. [list of obla- 


tions of the whole Caturmasyani]; MS?’ 1,10.10:150.14 [Caturmasyani] ~ KS? 9,4:107.5 
[Rajastiya] against aindragnam ékadasakapdlam (acc.) TS? 1,8.3 [Rajastiya]. For Sakamedha, 
aindragn6 dvadasakapalo MS? 1,10.1:141.2 (the size is not mentioned MSp 1,10.16:156.2ff. 
[Caturmasyani]) against aindragnd ékadasakapdlah KS? 9,5:108.7f. [Caturmasyani] ~ TS?’ 
1,8.4.2 [Rajasiiya]. indraya Sunasiraya purodasam dvadasakapalam ... nir vapati... aindram 
dadhi... TS? 1,8.7.1 [Rajastiya]. 
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Sundsirya in the Caturmasyani inside the Rajastiya: MS? 2,6.3.3:64.18 aindram 
dadhi ~ KS? 15,2:210.15 aindram sannadyyam; TS? 1,8.7.1 aindra dadhi. The rela- 
tion among the Caturmasyani, Darsapirnamasau and Kamyestis need further eluci- 
dation; cf. the explanation of Samnayya in the Caturmasya-brahmana of the MS and 
KS (— Ex.7.3.). 


Ex. 6.8. Indra-Agni and Agni-Soma in the Agnyupasthana 


Agni-Soma and Indra-Agni, as a pair or separately, play important roles in the 
Agnyupasthana performed daily (evening and morning in the MS, only evening in 
other texts) by the Ahitagni. 

Common to all the YV mantras and brahmanas, the fire-worship with a Re for 
Indra-A gni aindragni- [r¢-]'** consists in the core of the daily Agnyupasthana after 
the evening Agnihotra. It is a common conception that indragni- ‘Indra and Agni in 
fusion’ signifies the sun (Indra) having entered into the Ahavantya (Agni) and stay- 
ing together overnight; next morning, the sun (Indra) rises from Ahavaniya (Agni) 
(— 2.1, fn. 45).'" 

The fire-worship with a Rc for Agni-Soma agnisomiya [r¢-] (RV 1,93.1 = MS™ 
1,5.1:67.3f.) is much less popular in the Agnyupasthana. The MS alone records this 
Rc, which belongs to the same stikta as the Yajya and Puronuvakya for Agni-Soma 
(RV 1,93.5 and 9; — Ex. 6.5). 

At the first Agnyupasthana of each year, which revitalizes the sacrificial fires, 
both Indra-Agni and Agni-Soma are worshipped according to the MS?. Indra-Agni 
is explained as expiration and inspiration, i.e., vital functions in MS? 1,5.6:74.6f. 


182 RV 6,60.13; MS™ 1,5.1:65.10f.; KS™ 6,9:59.1f.; KapS 4,8; TS™ 1,5.5.1f.(e); VS 3,13; 
[brahmana] MS? 1,5.5:73.11-13 = KS? 7,4:65.20-66.2 = KpS? 5,3:62.7 = SB 2,3.4.12 4 TS? 
15.7.2; 

183 MS? 1,5.5:73.11-13 ubhd vam indragni Ghuvadhyd ity. ubhdu hy étdu saha-. mim va 
ayam diva bhité pra visati. tasmad asau diva rocata. imam asdu ndktam. tasmad aydm naktam. 
“(The Ahitagni recites] ‘In order to call you both hither, Indra and Agni, ...’ (MS? 1,5.1:65.10f. 
= RV 6,60.13; — fn. 184). Both (Indra and Agni) are namely together. This (fire: Agni) enters 
that (the sun: Indra) when the day breaks. Therefore that (the sun: Indra) shines by day. That 
(the sun: Indra) enters this (earth: f. imam) by night. Therefore this (fire: Agni) [shines] by 
night” (— fn.45); KS? 7,4:66.1 (= KpS? 5,3:62.7f.) siiryo vd indras. so ‘gnim naktam pravisaty. 

“Indra is verily the sun. He enters the fire by night” (> fn.45); SB 2,3.4. 12 dthaindragni (We- 
ber’s correction: -indrdgni). | ubha vam indragni ahuvadhya ... || ity. esd va indro ya esa tapati. 

sa yad astam éti tad Ghavaniyam pravisati. tad ubhav evaitat saha santa upatisthata. ubhau me 
saha santau dattam iti. tasmad aindragni. || “Then the rc belonging to Indra-Agni [is recited]: 

‘In order to call you both hither, Indra and Agni, ...’. Verily, this one who heats, this is Indra. 
When he goes home (sets), then [he] enters Ahavaniya. Thus, [the Ahitagni] pays homage to 
both (Indra and Agni) being together, thinking that let both, being together, give me. Therefore, 
the rc belonging to Indra-Agni [is recited].” On the other hand, TS? 1,5.7.2 ubha vam indragni 
ahuvadhya ity ahau-. jo balam evava runddhe. | ‘{The Ahitagni recites] “In order to call you 
both hither, Indra and Agni, ...”. He encloses for himself indeed vigor (djas-) and power (bdla-) 
as result’. Cf. just below MS? 1,5.6:74.6f.: Indra-Agni represent expiration and inspiration, 1.e., 
vital functions. 
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(— fn. 183 TS? 1,5.7.2), whereas Agni-Soma plays an ancillary role as the the 13" 
month, which completes a solar year in MS? 1,5.6:74.17. 

On the other hand, Agni-Soma is daily worshipped in the waxing half-moon 
and Indra-Agni in the waning half-moon in the MS (most probably in the morning) 
and KS (in the evening). Agni-Soma and Indra-Agni represent the waxing and wan- 
ing half-month (MS? 1,5.7:75.10—12) or the full and new moon (KS? 7,5:66.13—18) 
respectively.'™ It is noteworthy that the Agnyupasthana is combined with the new 
and full moon sacrifices.'* 


Ex. 6.9. Remarks on agniséma- and indragni- 


In the RV, Indra and Agni, expressed as two single nouns or a dual compound 
(indra-agni-/indragni-), have close relations and both are offered Soma oblation.!*° 
It seems a natural development that the two benevolent gods, indragni- in the YV, 
were favoured by people and worshipped in the Kamyéstis and the Agnyupasthana. 

On the other hand, the compound agniséma- (du. with two accents) is attested 
much less often in the RV.'*’ In the RV 10, a pair of independent deities “Agni and 
Soma (sap or plant)” which bring mankind prosperity are worshipped with obla- 
tions in the sacrifice. In the YV, agniséma- is changed to the fusion of Soma sap 
and the Ahavaniya fire, from which Vrtra is generated in the Indra’s myth in the 


184 MS? 1,5.7:75.10-12 agnisomivaya purvapaksa upasthéyas. agnisomiyo vai purvapaksas. 


aparapaksayaivainam paridadati. aindragnyaparapaksd upasthévas.  aindrdgné va 
aparapaksah. piirvapaksayaivainam pdridadati. “In the former half-month, [the sacrificial 
fire] is to be paid homage [by the Ahitagni] with [the yc] for Agni-Soma (agnisomiya- MS™ 
1,5.1:67.3f. = RV 1,93.1). The former half-month, verily, belongs to Agni-Soma. [The 
Ahitagni] delivers this [fire] indeed to the latter half-month. In the latter half-month, [the sac- 
rificial fire] is to be paid homage with [the rc] for Indra-Agni (aindrdgni- MS™ 1,5.1:65.10f. 
= RV 6,60.13). The latter half-month, verily, belongs to Indra-Agni. [The Ahitagni] deliv- 
ers this [fire] indeed to the former half-month.” KS? 7,5:66.13-18 agnisomiyaya piirvapaksa 
upatistheta-. gnisomayor va etad bhagadheyam yat paurnamdsam. tabhyam evainam 
paridadati. ta enam anapakramantau gopdyata. aindragnydparapaksa. indragnyor va etad 
bhdgadheyam yad amavasyd. tabhyam evainam paridadati. ... “[The Ahitagni] should pay 
homage to the sacrificial fire with [the r¢] belonging to Agni-Soma. What concerns the day 
of the full moon (paurnamasa- nt.sg.; ahar-/ahan-), this is the share of Agni-Soma (du.). To 
these two, indeed, he delivers this (sacrificial fire). The two guard this (fire), not stepping away 
from it. [The Ahitagni should pay homage to Agni (the sacrificial fire)] with [the r¢] belonging 
to Indra-Agni. What concerns Amavasya night, this is the share of Indra-Agni (du.).” 


185 For the relation among the Agnyupasthana, A gnihotra and Darsapiirmamasa, s. Sakamoto- 


Gotd 2020: 189 (1.2.) with fn. 15a, 194-204 (2., 2.1., 2.2., 2.3), 216-220 (4.), 222-226 (6., 
6.1., 6.2.). 


186 E.g., hymns for Indra-Agni 1,108; 109; 6,59-60, etc. Indra and Agni are not only friends 
and partners in activities, but also kins according to 6,59.1f., cf. Geldener, Gotd 2013a. 

187 1,93.1-12 [hymn for Agnisoma]; 10,19.1; 10,66.7. agniséma- (du.) are identified with 
punarvasu- (du.), later one of the Naksatras, in 10,19.1 c (voc.) adgnisoma punarvasu. Cf. fur- 
ther 1,93.6 ab anydm divo matarisva jabhara | dmathnad anydm pari Syeno ddreh | “Matarisvan 
has brought the one (Agni) from heaven. A hawk stole the other (Soma) from a rocky moun- 
tain”. 
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Traidhatav[i]ya and the Darsaptirnamasa (— 1.3., fn. 19, Ex.7.1., 7.2.). The concep- 
tion that a new being is generated by pouring the oblation (represented by Soma) 
into the sacrificial fire (Ahavaniya) is the leitmotif of the Five-Fire-Doctrine (SB, 
JB, BAU, ChU).!88 

The elucidation of the origin and development of the dual deities agniséma- as 
well as their counterpart indragni- is a task for the future. 


Ex. 7. Transformation of the myth of Indra and Vrtra in the YV 


Ex. 7.1. A number of heroic deeds belonging to Indra are transmitted in the RV, 
most of which are considered to be of different origin, e.g., liberating cows from the 
Panis, freeing waters from Vrtra, slaughtering Visvartipa having three heads, etc. 

In the YV, some of them underwent special development: (A) slaughtering 
Visvaripa (Tvastr’s son), (B) drinking Tvastr’s Soma without invitation, (C) smit- 
ing Vrtra with a Vajra and fleeing far into the distance. They are combined into one 
continuous story and extended with other episodes such as, (D) metamorphosis of 
Vrtra, smitten asunder, into the moon, stars, belly, etc., which seems to be partly re- 
ferred to in the RV 10,138.6 (— 2.3., fn.62; 10,49.6 — fn.61), (E) the gods’ search- 
ing for Indra who fled after having smitten Vrtra, (F) Indra’s loss of vigour/virility 
(virya-) (caused by drinking Soma without invitation or by smiting Vrtra) and his 
recovery (by various kinds of oblations). This type of Indra’s myth was further de- 
veloped in later literature, e.g., Mahabharata 5,9.1-18.9. 

The most radical change is found in (C): Vrtra, a wild serpent (probably a cobra) 
enclosing waters in the RV, turned into an artificial monster which Tvastr, whose son 
was slaughtered by Indra, created as indrasatru- ‘that which has Indra as his enemy’ 
out of Soma sap poured into the Ahavaniya fire (— fn.188). Soma and Agni in fu- 
sion (agniséma- du.) became the dual deity worshipped in the Agnyupasthana and 
offered a cake (purodasa-) in the Pirnamasa as well as in the Kamyestis (— Ex. 6.1, 
6.4., 6.5., 6.6., 6.8., 6.9.). 

It is also noteworthy that (F) Indra’s loss of virility (viryd-) and his recovery 
play an essential role in most of the Isti-sacrifices. 


Ex. 7.2. The above-mentioned episodes are used, partially or wholly, to give grounds 
for sacrificial acts: 


[A Visvariipa + B Tvastr + F Indra’s loss of vigour (by drinking Soma) and re- 
covery] [Sautramani] MS? 2,4.1:38.1-39.3; KS? 12,10:172.5-173.9; SB 5,5.4.2-8 
(= 1,6.3.1-7 [Darsaptirnamasau] s. below), 12,7.1.1-14 [mainly on F] [Tivrasoma] 
(a kind of one-day soma sacrifice) JB 2,153—157. 


[C smiting Vrtra] [Sakamedha of the Caturmasyani] MS? 1,10.16:156.3—5 


188 Sakamoto-Gotd 2001: 159-162 (2.2.); 2000b: 248— 251 (5.2., 5.3.). 
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(Purodaga for Indra-Agni + Caru for Indra) ~ KS? 36,10:77.11-13; TB? 1,6.7.5; SB 
2,5.4.9. 


[D Vrtra’s metamorphosis (— 2.3., fn. 66, fn. 67)] [Rajastiya] MS? 4,4.7:58.16f. 
(Vrtra: citrani, ndksatrani) ~ TS? 2,5.2.5 [Darsapirnamasau] (s. below); MS? 
3,7.8:87.17 and 10.5:136.19-137.1 [Agnistoma] (Soma plant); KS? 12,3:165.1 
[Traidhatavya] (Soma sap); MSP 2,4.4:41.18 [Traidhatavya] ~ TSP 2,4.12.6 
[Traidhataviya] (Indra’s belly); SB 1,6.3.17 [Pirnamasau] (the moon and the belly 
of creatures on earth).. 


[C smiting Vrtra and Indra’s fleeing, E the gods’ searching for him, F Indra’s 
loss of vigour (by smiting Vrtra) and his recovery] various Kamyestis (Caland 
Nr.32 and 33, Nr.144, Nr.137 and 138). 


A pair of Kamyestis MS? 2,1.3:4.14-21 (Caland Nr. 32) and 2,1.3:4.21—5.5 (Nr. 
33) present a remarkable similarity in the ritual structure, deities and oblations to 
the Pirnamdasau and the Darsa respectively. For the purpose of victory or conquest, 
the first Isti (Nr.32) is performed with oblations of an eight-kapala-cake to Agni, an 
eleven-kapala-cake to Agni-Soma and a two-kapala-cake to Heven-Earth; after the 
victory or conquest, the second Isti (Nr.33) with oblations of an eight-kapala-cake 
for Agni, an eleven-kapala-cake for Indra-Agni and a two-kapala-cake for Heaven- 
Earth. The first Isti is combined with Indra’s smiting Vrtra by means of a Vajra 
with consent of Heaven and Earth, just as the Ptirmamasa, whereas the second is 
performed for Indra’s recovery of vigour (djas-) and manliness (virya-) after having 
smitten Vrtra, just as the DarSa. 

Interesting is also the Isti MS? 2,2.11:24.5—7 (Nr.144): offerings an eleven- 
kapala-cake each to Indra Vajrin, Indra Vrtrahan and Indra Vrtratiir, when one’s rival 
preforms a Soma sacrifice. 

Kamyestis MS? 2,2.10:23.14f. ~ KS? 10,9:135.14-136.2 ~ TS? 2,2.7.4f. (Caland 
Nr.137 and 138) with an oblation of eleven-kapala-cake to Indra Vaimrdha (KS? 
Vimrdha) are integrated into the Darsaptirnamasau in TS 2,5.3.1, s. just below. 


[B Tvastr + C smiting Vrtra + D Vrtra’s metamorphosis] [Traidhatavya] (a 
Kamyesti with offering of three layers of cake baked on 12 kapdalas for Indra- 
Visnu; Caland Nr.178)'®° MS? 2,4.3-4:40.4-42.14; KS? 12,3-4:164.16-166.17; 
[Traidhataviya] TS? 2,4.11-12; [Traidhatavi] SB 5,5.5.1—-9. The Traidhatavya suc- 
ceeds immediately the Sautramant in the MS; Indra’s episodes toled in both are 
closely united with each other. On the other hand, there is a strong resemblance 
in Vrtra’s story from his genesis to his metamorphosis between the Traidhatavya 
(Traidhataviya/Traidhatav1) and the Darsaptirnamasau (s. just below). 


189 Cf. the Kamyesti of offering three layers of cake baked on eleven kapalas for three as- 


pects of Indra, namely indra- rajan-, indra- svarajan- and indra- adhiraja-, but not referreing 
to the Vrtra’story (Caland Nr.121). 
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[A+B+C+D+E+ F Indra’s loss of vigour (by smiting Vrtra) and his re- 
covery] Dargapirnamasau TS? 2,5.1-3 ~ SB 1,6.3-4 (SB 1,6.3.1-7 = 5,5.4.2-8 
[Sautramani], s. above). 
1) The first part [A+B] serves as introduction and presents a close parallel to 
the version on Sautramant in the MS, KS and SB, s. just above. 


2) The middle part [C+D] explains the offerings in the Pirnamasa, which 
lead to the success of smiting Vrtra: an eleven-kapala-cake for Agni-Soma, 
gifts to Heaven-Earth (Naksatras and variegated creatures from variegated 
snakeskin of Vrtra’s corpus — 2.3., fn. 61), subsidiary offering to Indra 
Vaimrdhra and Indra Vrtrhahan. For exemple, 


TS? 2,5.2.3-5 (— Ex. 7.4.) 


tabhyam etam agnisomtyam ékadasakapalam purndmase prayachat. ... sd devata 
vrtran nirhuya vartraghnam havih piirndmase niravapad. ghnanti vad enam 
pirnamasa a || 4 || amdvasyayam pyayanti..... tat samsthapya var traghnarm havir 
vajram Gdaya punar abhyayata. té abriitam dyavéprthivi ma pra har. Gvayor vai 
Srita iti. té abriitaém. varam vrndvahai. ndksatravihitaham asanity asav abravic. 
citravihitahdm itivdm. tasman ndksatravihitasdu citravihiteyam. ... || 5 ||... sd 
abhyam eva prasiita indro vrtram ahan. ... 


For the two (Agni and Soma), [Indra] offered this eleven-kapala-[purodasd-] belong- 
ing to Agni and Soma at the full moon. ... After having called off the deities (vital 
functions) from Vrtra, he (Indra) took out (grain from the cart into the bow, i.e., pre- 
pared and offered) the oblation belonging to Vrtrahan ‘smiter of Vrtra’ (1.e., Indra) at 
the full moon. Verily, [the gods] smite this one (Vrtra) at the full moon, make [it] swell 
at the new moon. ... After having accomplished the oblation belonging to Vrtrahan, 
having taken the Vajra, [Indra] rushed (a@yata med.; cf. Goto 1990: 1000 Anm.79) 
again toward [Vrtra]. Then [the pair of] heaven and earth said: “Do not attack! [Vrtra] 
is, verily, attached on us.” They said: ““We will choose the boon.” “I will be provided 
with the stars (Naksatras)”, said the yonder one (heaven). “[I will be] provided with 
the variegated (creatures)”, said this one (earth). Therefore, the yonder one (heaven) 
is provided with the Naksatras, this one (earth) is provided with the variegated (crea- 
tures). ... Urged by the very these two (heaven and earth), Indra smote Vrtra. ... 


TS? 2,5.3.1 (— 1.3., fn. 23, 2.1., fn. 47) 


indram vytram jaghnivamsam mydho *bhi pravepanta. sa etam vaimydham pirndmdase 
’nunirvapyam apasyat. tam niravapat. téna vai sad mydho ‘pahata. yad vaimydhah 
purnamase ’nunirvapyo bhavati. mydha eva téna yadjamano ‘pahate. 


Over Indra having smitten Vrtra, feelings of lassitude (pl. mydh-)'*° came (on) trem- 
bling. He saw (discovered) this [Purodasa] for removing lassitude (vaimydhd-), to be 
offered subsidiarily at the full moon. He took out (grain from the cart into the bowl, 
i.e., prepared and offered) the [Purodasa]. By that, verily, he dispelled feelings of las- 
situde from himself (med.). When the Vaimrdha [Purodasa] to be offered subsidiarily 


190 Conventional interpretations “Kampf, Feind, Verachtung, Verichter, etc.” are difficult 


from the meaning of mardh/mrdh (mardh-a-") ‘be/become languid, inactive, etc., by tiredness’ 
and f. pl. mydhas in the RV as well as mrdhra- and myddha-, s. Sakamoto-Gotd 2015: 185-9, 
esp. 185-7 (7.1., Anm. 40, 7.2.1.[4]). 
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at the full moon is applied, the Yajamana dispels from himself feelings of lassitude by 
that as a result. ... 


3) The last part [E+F] treats the offerings in the Darsa for the purpose of mak- 
ing Indra recover his vigour lost by battle with Vrtra: Purodasa of eight 
kapalas for Agni and Dadhi as well as Samnayya for Indra. For exemple, 


TS? 2,5.3.1f. (— 1.3., fn. 23, 2.1., fn. 47) 


indro vytram hatva devatabhis cendriyéna ca vyardhyata. si eta4am agneydam 
astakapdlam amavasyayam apasyad aidram dadhi.... 


Indra, having smitten Vrtra, was deprived of divinities (i.e., vital functions) and what 
characterizes Indra (indriva-). He saw (discovered) this eight-kapala [Purodasa] for 
Agni in the Amavasya night (and the following day), [and] Dadhi for Indra. 


This paragraph is followed by explanations of the Samnayya (2,5.3.5f. — fn. 47), 
searching for Indra (2,5.4.6 — fn. 28 ) and the curdler for making Dadhi for Indra 
(— Ex. 5). 


Ex. 7.3. As mentioned above, the combination [E+F] serves to explain the obla- 
tion of Dadhi and Samnayya for Indra: Caturmasyani MS? 1,10.5:146.2—-5 = KS? 
36,1:68.5f.; Darsaptirnamasau TS? 2,5.3.5 and 6f. (— s. above; fn. 47 TS? 2,5.3.5; 
fn. 21 TS? 2,5.3.1f.]) ~ SB 1,6.4.1-13.15. 

It is curious, however, that Samnayya is explained first in the brahmana on the 
Caturmasyani, in which Samnayya is not used; instead, amiksa- “another kind of 
‘mixture’ of sour and cooked fresh milk” is offered to Visve Devah (Vaisvadeva- 
parvan), Maruts and Varuna (Varunapraghasa-p°) in contrast to caru- ‘porridge’ for 
Indra or Mahendra (Sakamedha-p°). Exceptionally, in the Caturmasyani integrated 
into the Rajastiya, Dadhi or Samnayya is offered to Indra Tiiriya immediately after 
the offering to Indra Sunasirya!®': MS? 2,6.3:14.18 aindram dddhi; KS? 15,2:210.5 
aindram sannayyam; TS 1,8.7.1 aindram dadhi (— Ex. 6.7.B, fn. 192). Further, on 
the final day at the new moon during the Gavamayana, the Samnayya is offered in 
TS? 7,5.6.4; cf. aidrd- dadhi- in the succeeding section 5,7.2f. (— fn. 23). For the 
relationship of Dadhi or Samnayya to the rituals other than the Darsaptirnamasau 
need further investigation. 

As to the origin of Samnayya, there is a radical disaccord between the Black YV 
and SB. The former (MS?, KS?, TS?) explains Samnayya from collecting Indra’s lost 
virility (virya-): After having smitten Vrtra, Indra’s virility (MS/KS virva-, TS indriya- 
virya-; implying the sense ‘semen/sperm’) dispersed from him on earth, then entered 
water, grass and trees (MS/KS) or became plants (TS). This virility was collected (sam- 
ni) by the gods (MS/KS) or by cattle under Prajapati’s order (TS) and changed into 
milk, from which sour and cooked fresh milk are obtained and offered as Samnayya 


‘91 Sunasirya counts as the fourth parvan of the Caturmasyani after the TS onward. 
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to Indra for his recovery. In the SB, by contrast, Samnayya is generated independently 
of Indra: the moon Soma enters waters and plants on earth, changes himself into milk 
inside the cows, which is milked, curdled or cooked for Samnayya.!*? Samnayya rep- 
resents thus Indra’s virility in the Black YV in opposition to Soma in the SB. 


Ex. 7.4. The time of Indra’s smiting Vrtra'® fluctuates between the new moon and 
the full moon in the YV. From the concept attested in the RV that the sun (Indra) 
captures or swallows the moon at the new moon (—> 2.2., 2.3., 3.2.3.), it is natural to 
consider that Indra smites the moon Vrtra at the new moon. In the TS, however, Indra 
smites Vrtra (the moon) at the full moon, which causes the moon’s waning and dis- 
appearance, whereas the moon begins to swell at the new moon. In order to provide 
Indra with power of conquering Vrtra, the oblation (Advis-) to Indra vrtrahan-, called 
vartraghna-, is offered at the full moon with two vartraghni stanzas (rc-), whereas 
two vidhanvati stanzas are recited at the new moon: TS? 2,5.2.4f. (— Ex. 7.2.) 


sa devata vrtran nirhuya vartraghnam havih piirndmase nir avapad. ghnanti va enam 
pirndmasa a || 4 || amavasyayam pyayanti. tasmad vartraghni pirndmasé ‘niicyete 
v¢dhanvati amavasyayam. tat samsthapya vartraghanam havir vajram a@daya piinar 
abhy ayata. 


After having called off the deities (vital faculties) from Vrtra, he (Indra) took out 
(grains from the cart into a bowl, i.e., prepared and offered) the oblation belonging to 
Vrtrhahan ‘smiter of Vrtra’ (i.e., Indra) at the full moon. Verily, [the gods] smite this 
one (Vrtra) at the full moon, make [it] swell at the new moon. Hence, [two stanzas 
(yc-)] containing the word vrtrahdn- (or vytra- and han) are recited (as Puronuvakya) 
at the full moon, [two stanzas] containing the verb vrdh ‘grow’ at the new moon. After 
having accomplished the oblation belonging to the smiter of Vrtra, having taken Vajra, 
he (Indra) rushed again toward [Vrtra]. 


This paragraph is followed by the episode belonging to [D] that heaven and earth 
obtained the Naksatras and the variegated creatures respectively from Vrtra’s corpus 
(— 2.3., fn. 61), s. above Ex. 7.2. 

Although the oblation vartraghna- at the full moon is the same, the time of smit- 
ing Vrtra is set at the new moon in SB 1,6.4.12f.: 


vartraghnam vai paurnamadsdm. | indro hy éténa vrtram ahann. athaitad eva 
vrtrahdatyam yad dmavasyam. vrtram hy asma etaj jaghnisa Gpyayanam dakurvan. || 12 
|| tad va etad eva vartraghnam | yat paurnamasam. athaisa eva vrtré yac candramah. 


'2 For this passage, cf. Sakamoto-Gotd 2010: 1124 (3.4.); Nishimura 2016: 245-249. The 
development of the interpretation of the SB is found in Kathaka-Samkalana II [Ama-brahmana] 
and SadvB 4(5),6.1—-3: in the Amavasya night, the last 16" part of the moon enters succes- 
sively herbs, trees, cows, cattle, the sun (Gditya-), the sacred formula (brahman- nt.sg.) and 
the brahmins (brahamana- m.pl.), by which all the gods stay overnight; the brahmins collect 
(samnayante) the moon as Samnayya from herbs, trees, cows, cattle, the sun and the sacred 
formula. 


193 Tn the RV, Indra’s smiting Vrtra which enclosed waters is often associated with the thaw 


making water flow freely. Indra’s swallowing the moon signifies the lunar conjunction with the 
sun (— 2.3. RV 10,55.5 ~ SB 1,6.4.18-20). 
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12. The [oblation (Adavis-)] belonging to the full moon, verily, belongs to the smiter 
of Vrtra (Indra), for Indra smote Vrtra by this (oblation). On the other hand, when 
[the oblation] belongs to the Amavasya night, this indeed is the act of smiting Vrtra 
(vrtrahdtya-), for [the gods] made [Vrtra] the means of swelling (i.e., food: dpyayana-) 
for this one (Indra) having smitten Vrtra. 13. In the case of [the oblation] belonging to 
the full moon, it is verily this very one belonging to the smiter of Vrtra (Indra). On the 
other hand, in the case of the moon (candramah), this is indeed Vrtra. ... 


Hereafter follows the episode of Indra’s swallowing Vrtra: 1,6.4.18-20 (— 2.3). 


Abbreviations 

” mantra-portion 

P prose-portion (= “brahmana-”)!* 

AiG see Wackernagel—Debrunner 

AitB Aitareya-Brahmana 

ApGS Apastamba-Grhyasiitra 

ApSS Apastamba-Srautasiitra 

AsvGS Asvalayana-Grhyasitra 

AsvSS Aévalayana-Srautasiitra 

AV Atharvaveda-Samhita 

AV(P) Atharvaveda-Samhita, Paippalada—recension 
AV(P)-K Kashmir manuscript (Ed. Vishva Bandhu) 
AV(P)-O Orissa manuscripts (I: Zehnder; XX 1-30: Kubisch; s. below) 
AV(S) Atharvaveda-Sarhita, Saunaka—recension 
BAU Brhadaranyaka-Upanisad 

BaudhSS Baudhayana-Srautasiitra 

BharSS Bharadvaja-Srautasiitra 

ChU Chandogya-Upanisad 

EWAia see Mayrhofer 

HirGS Hiranyakesi-Grhyasiitra 

HirSS Hiranyakesi-Srautasiitra = Satyasadha-Srautasiitra 
JB Jaimintya-Brahmana 

KatySS Katyayana-Srautasiitra 

KausS Kausika-Sitra 

KausB Kausitaki-Brahmana 

KausU Kausitaki-Upanisad 

KhGS Khadira-Grhyastitra 

KS Kathaka-Samhita 

KpS Kapisthala-Katha-Samhita 

ManSS Manava-Srautasiitra 


194 The term brahmana (brahmana-) is applied to the texts titled “-Brahmana” as well as the 


prose portions of the Yajurveda-Samhitas. 
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MS Maitrayani Samhita 

Nir Yaska’s Nirukta 

ParGS Paraskara-Grhyasititra 

PW see Bohtlingk & Roth 

RV Reveda 

SadvB Sadvirhsa-Brahmana 

SankhGS Sankhayana-Grhyasiitra 

SankhSs Sankhayana-Srautasiitra 

SB Satapatha-Brahmana 

SB (K) Satapatha-Brahmana, Kanva-recension 

SB (M) Satapatha-Brahmana, Madhyandina-recension 
st. stanza 

TA Taittirlya-Aranyaka 

TB Taittittya-Brahmana 

TS Taittirtya-Samhita 

VadhAnv Vadhila(-Srautasiitra)-Anvakhyana 

VaitS Vaitana-Sitra 

VarSS Varaha-Srautasiitra 

VS Vajasaneyi-Samhita 

VWC A Vedic Word-Concordance (s. Vishva Bandhu) 
YV Yajurveda-Sarnhita (MS, KS, KpS, TS, VS) and -Brahmana (TB, SB) 
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Sazetak 


Zrtve pri mladaku i u’tapu temelj su vedskih obreda Isti, u kojima 
se prinose Zitarice i mlijeéni prinosi. Velika vaznost pridaje se zrtvi 
pri mladaku, koja upravlja smrcu i ponovnim rodenjem Mjeseca 
i Covjecanstva. Rksamhita 10,85 opisuje prinoSenje zrtvenoga na- 
pitka Some pri polumjeseénoj i godi8njoj Zrtvi pri mladaku kao 
vjenéanje bozice Sunca i boga Mjeseca u vrijeme ljetnoga solsticija. 
Potonji bi se mogao potjecati od ceremonije pri mladaku neposred- 
no nakon ljetnoga solsticija u kasnom 3. tisucljecu pr. Kr. U Ya- 
jurvedi, Zrtva pri mladaku radikalno se promijenila iz obozavanja 
Mjeseca u konjunkciji sa Suncem u obozavanje Indre kao ubojice 
Vrtre, paralelno s preoblikovanjem mita o Indri. Glavni prinos bila 
je Samnayya (mjeSavina kiselog mlijeka i kuhanog svjezeg mlijeka) 
za Indru, ali je u Srautasiitrama zamijenjena kola¢em Purodasom za 
Indru-Agnija. Pretpostavlja se da je ekspanzija Indoarijaca u isto¢ni 
dio Indije otezala nabavu biljke Soma koja raste u polusuSnim pla- 
ninskim podru¢jima i uzrokovala zamjenu prinosa. 
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